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Ludwig Ernft Fiirbringer. 


Ludwig Ernft FSirbringer, 


geboren den 29. Marg 1864 gu Franfenmuth, Midigan, Sohn 
P. Ottomar Firbringers, eines Pioniers der Miffourijynode, und Agnes 
&. Firbringers, geb. Viinger, abjolvierte das Concordia-Gymnafium gu 
sort Wayne, Kndiana, und das Concordia-Seminar gu St. Louis, Mif- 
fouri, wo er fein Whiturium im Yahre 1885 madte und in das feilige 
Predigtamt entlafjen wurde. Gr erbhielt den Beruf als Hilfspaftor 
feine3 BVater3 an der St. orenggemeinde gu Frankenmuth, wo er bi3 
gum Jahre 1893 wirkte. Am 20. Augujt 1898 trat er fein Amt al3 
theologifder Profefjor am Concordia-GSeminar gu St. Qouis an, two er 
befonders iiber Sfagogif, Eregefe und Liturgif Vorlefungen Hielt. Wm 
5. MNobember 1896 verehelichte er fich mit Anna Bucfer, Todter Prof. 
&- Zuder3 in Fort Wayne. Bm Yahre 1923 twourde ifm der Titel 
Doctor Theologiae honoris causa bon der Sdhiwefteranftalt in Adelaide, 
Auftralien, verliehen. Ym Laufe der Sahre bekleidete er neben feiner 
Profeijur auch das Amt des Vizeprafes, dann da8 Amt des Prafes der 
€b.-Luth. Synodalfonfereng von Nordamerifa. Won 1896 bis 1912 
und dann twieder feit 1917 diente er als Redafteur de3 ,,Lutheraner”. 
Nach D. Piepers Tod twwurde er gum Prafes des Seminars gewablt. 
Seine im Drucé erfdienenen Sehriften find hauptiachlic : 


»Populare Symbolit” (Wusgabe von Giinther neu herausgegeben und 


ergangt). 1898 und 1913. 
/Malthers Briefe.” 1.BVand 1915; 2. Band 1916. 
The Book of Job (itberfebt bon P. ©. 9. Paar). 1927. 
»Die evangelifden Perifopen des Rirdenjahr3.“ 1931. 
Men and Missions (Chefredafteur der Serie). 10 Bande. 1924 ff. 


Augerdem find als Manuffript gedrudt worden: ,,Theologifde 
Hermeneutif”; Theological Hermeneutics; ,iturgif’; ,,Cinleitung 
in bas UWlte Teftament”; ,,Cinleitung in das Neue Teftament”; In- 


troduction to the Old Testament. Auch war Profeffor Fitrbringer einer ~ 


Der Redafteure der Concordia Cyclopedia, 1927, fowie jabrelang 
Redafteur des ,,Statijtijden Sabrbudhs” und des ,,Synodalhundbudh3s”. 
Die auf vberfcdhiedenen Synodalverfammlungen gehaltenen Referate find 
in den betreffenden Synodalberichten enthalten. Wn der Redaktion des 
romiletifhen Magazin” war er jabrelang beteiligt und fiir die Beit- 
{riften ,Lehre und Wehre“ und Concordia Theological Monthly hat 
er viele Beitrage geliefert, wie die nadhfolgende Lijte geigt. 
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PVeitrage D. FiirbringerS gu unfern theologifden Beitfdriften. 163: 


Beitraige D. Giirbringers 


gu ,Lehre und Wehre” (Yahrqg.40—74) und 3u “Concordia 
Theological Monthly” (Jahrg. 1—4). 


a. ,Lehre und Wehre.” 

Gal. 3,20: ,,Cin Mittler ijt nicht eines cinigen Mtittler.“ Band 40, 
78 ff. 111 ff. 

Ritjehls Theologie. Band 40, 218 ff. 277 ff. 296 ff. 333 ff.; Band 41, 
97 ff. 141 ff. 161 ff. 

Sindet twirklich eine rictige Reaftion ftatt in der modernen deut{den 
Bibelfritif? Band 44, 71 ff. 

Moderne altteftamentlide Bibelfritif und Hommel3 ,, AWltisraelitijde 
inberlieferung in infdriftlider Beleuchtung”. Band 44, 206 ff. 

Die neuere Pentateudhfritif. Band 49, 97 ff. 133 ff. 161 ff. 214 ff. 
289 ff. 329 ff. 359 ff.; Band 50, 69 ff. 110 ff. 155 ff. 208 ff. 
258 ff. 309 ff. 410 ff. 507 fi. 

Das fprachlide Studium des griedhifden Neuen Teftament3. Band 62, 
49 ff. 

Unjer theologifces Concordia-Geminar gu St. Louis und fein gefeqnetes 
Wadhstum. Band 62, 432 ff. 

Reine, heilfame Lehre. Band 63, 193 ff. 

Das Apofteldefret, Apoft. 15,19. 20.28.29. Band 66, 149 ff. 

Nuthers erfte Vorlefung iiber den Galaterbrief. Band 66, 205 ff. 

Sriedrid) Augujt Cramer. Band 68, 1 ff. 33 ff. 

Der Brief an Philemon. Band 69, 65 ff. 

Aus der Gefchidte des englifden Kirdenliedes. Band 70, 33 ff. 

Luthers Wusfpriidje iiber das Buch Cither. Band 71, 162 ff. 

Rede, gehalten bet der Cintweihung der neuen Orgel im theologijden 

a Concordia-Geminar zu St. Louis, Mo., am 22. November 1926. 

~. Band 72, 358 ff. 

Miffion im Beitalter der Lutherifden Orthodozie. Band 73, 161 ff. 

Miffionsprobleme. Band 73, 297 ff. 334 ff. 369 ff. 

Der Prophet Yeremia als Vorbild. Band 74, 65 ff. 111 ff. 142 ff. 


b. “Concordia Theological Monthly.” 


Paulus in Athen. I, 735 ff. 804 ff. 

D. ¥. Vente alS Theolog. IT, 416 ff. 

D. . Pieper al3 Theolog. II, 721 ff. 801 ff. 

Gebdachtnisrede auf D. Geo. Megger. III, 81 ff. 
Prafidialrede. IV, 11 ff. 

Die perfinlicje Weisheit Gottes. IV, 241 ff. 321 ff. 401 ff. 
Rede bei der afademifden Sdhlupfeier. IV, 561 ff. 
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Predestination and Human Responsibility. 


The assertion of an irrational factor in the doctrine of predestina- 
tion has been the reply of our Church both to the Calvinistic and the 
synergistic antitheses. Reason is incapable of bridging the gulf be- 
tween special election and universal grace. Cur alii prae aliis? Our 
essay does not presume to offer an answer. Ignoramus atque ignora- 
bimus. But the transcendent nature of the problem!) thus raised is 
worthy of investigation, not so much for the purpose of satisfying our 
reason, thwarted at this point, but for the purpose of recognizing the 
unfathomable depth of the problem and the scope of its effect on our 
conceptions of human personality and divine foreknowledge. 


Ri 

Personality involves free will and moral responsibility. Divine 
foreknowledge involves Necessity,2) the doctrine that nothing is con- 
tingent (so that it can be or not be), that nothing is done by a free 
act of the human choice. The classical expressions of Luther in his 
book on The Bondage of the Will are here reproduced: — 

“God foreknows nothing by contingency, but he foresees, pur- 
poses, and does all things according to His immutable, eternal, and 
infallible will. ... It follows unalterably that all things which we 
do, although they may appear to us to be done mutably and con- 
tingently and even may be done thus contingently by us, are yet in 
reality done necessarily and immutably with respect to the will of 
God. As His will cannot be hindered, the work itself cannot be 
hindered from being done in the place, at the time, in the measure, 
and by whom He foresees and wills.” (P.38f.) This absoluteness of 
God is not the subject of theology. It involves “that secret and to-be- 
feared will of God, who, according to His own counsel, ordains whom, 
and such as, He wills to be receivers and partakers of the preached and 
offered mercy; which will is not to be curiously inquired into, but 
to be adored with reverence as the most profound secret of the divine 





1) The paradox that of two contradictory propositions both may be 
in reality true, though logically irreconcilable. 

2) Luther’s profound criticism of this term is worth the attention of 
our philosophers: “I could wish indeed that we were furnished with some 
better term for this discussion than this commonly used term Necessity, 
which cannot rightly be used either with reference to the human will or 
the divine. It is of a signification too harsh and ill suited for this sub- 
ject, forcing upon the mind an idea of compulsion and that which is alto- 
gether contrary to will; whereas the subject which we are discussing, 
divine or human, does what it does, be it good or evil, not by any com- 
pulsion, but by mere willingness or desire, as it were, totally free.” (The 
Bondage of the Will; tr., Cole-Vaughn, Eerdmans, 1931, p. 39.) 
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majesty, which He reserved unto Himself and keeps hidden from us.” 
(P.171.) On the other hand, man “is to be allowed a ‘free will,’ not 
in respect of those things which are above him, but in respect only of 
those which are below him; that is, he may be allowed to know that 
he has, as to his goods and possessions, the right of using, acting, 
and omitting, according to his ‘free will.’” (P. 79.) “I know that 
‘free will’ can by nature do something; it can eat, drink, beget, 
rule, ete.” (P.313.) But now, “if God be not deceived in that which 
He foreknows, so that all which He foreknows must of necessity take 
place,” and if Wyclif was right in maintaining that “all things take 
place from necessity, that is, from the immutable will of God” 
(p. 201), then what remains of human responsibility, of man’s per- 
sonality and will? Here Luther acknowledges an irrational element: 
“Why that Majesty does not take away or change this fault of the 
will in all,” — man’s resistance to the Gospel, — “seeing that it is 
not in the power of man to do it, or why He lays that to the charge 
of the will which the man cannot avoid, it becomes us not to in- 
quire; and though you should inquire much, yet you will never find 
out.” (P.173.)3) 

The absoluteness of God implies necessity in all temporal affairs, 
human and cosmic. Infinite wisdom must include a perfect knowledge 
from eternity of all existences and events. God’s foreknowledge can 
never be disappointed. All existences and events will be as God has 
from eternity foreknown them; therefore the opposite to what is, 
and the different from it, cannot be; the power to the contrary does 
not exist. The inference is not merely the non-existence of a power 
to the contrary, but its impossibility. 

Divine governance and human freedom constitute an insoluble 
problem. Under the aspect of God’s providence, necessity; under the 
aspect of human conduct, the contingence and freedom of man’s 
actions. Nor does the concursus, or cooperation of God in the acts 
‘of His creatures, with all its refinements of concursus generalis, spe- 
cialis»-snecialissimus, nor the distinction of necessitas hypothetica 
and absoluta supply more than a resting-point for our thinking as 





3) The concurrence of God also in evil acts is thus explained by 
Luther: “Since, therefore, God moves and does all in all, He necessarily 
moves and does all in Satan and the wicked man. But He so does all in 
them as they themselves are and as He finds them; that is, as they are 
themselves averse and evil, being carried along by that motion of the divine 
omnipotence, they cannot but do what is averse and evil. Just as it is 
with a man driving a horse lame on one foot or lame on two feet; he 
drives him just so as the horse himself is; that is, the horse moves badly.” 
(P. 224.) “But whoever wishes to understand these things, let him think 
thus: that God works evil in us, that is, by us, not from the fault of 
God, but from the fault of evil in us.” (P. 227.) 
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it hovers over the abyss. Hoenecke discusses prophecy in its rela- 
tion to man’s freedom. He says (Dogmatik, II, p. 269): “Dass darin 
kein absoluter und darum kein unleidlicher Determinismus liegt, 
zeigt eine Unterscheidung der Weissagung.” The distinction which 
he urges is that between the Messianic and the preparatory prophe- 
cies; a valid distinction, — which, however, leaves our problem un- 
touched. For what is more unreasonable than Hoenecke’s concluding 
sentence: “Die Weissagung also, wiewohl sie sich notwendig erfuellt, 
hebt doch die menschliche Freiheit nicht auf’? And what is more 
Scriptural ? 

The difficulty was well stated by Rev. Stallmann in Schrift und 
Bekenntnis (Zwickau, 1920): “Solche Wahlfreiheit des Menschen in 
aeusserlichen Werken und natuerlichen Dingen wird auch nicht durch 

. Gottes Allwissenheit, wozu ja seine Praeszienz oder sein Vorauswissen 

aller zukuenftigen Dinge oder Ereignisse ohne Unterschied gehoert, 
aufgehoben. Fuer unsere Vernunft bleibt hier allerdings ein un- 
erklaerliches Geheimnis bestehen, da einerseits das unfehlbare Vor- 
herwissen aller guten wie boesen Willensentschluesse der Kreaturen 
von seiten Gottes eine unbedingte und zwingende Notwendigkeit der- 
selben mit sich zu bringen, andererseits die Zufaelligkeit [contin- 
gency] jener Entschluesse Gottes Vorherwissen darum aufzuheben 
scheint.” 

Dr. Pieper, more succinctly: “Wenn wir auch den Begriff des 
blossen goettlichen Vorauswissens festhalten, ohne damit den Begriff 
der Wirkung oder Hervorbringung der vorausgewussten Dinge zu 
verbinden, . . . so bleibt dabei fuer unser menschliches Begreifen 
dennoch eine Schwierigkeit bestehen, die wir nicht beseitigen koennen. 
Gottes unfehlbares Vorauswissen einerseits und die Ungezwungenheit 
des menschlichen Willens und die menschliche Verantwortlichkeit 
andererseits sind zwei Wahrheiten, die wir auf Grund der Schrift 


festhalten muessen, ohne dass uns in diesem Leben die Erkenntnis | 


moeglich waere, wie beide nebeneinander bestehen koennen.” (Chrisi- 
liche Dogmatik, I, p. 558.) Any effort, says Dr. Pieper, to harmonize 
these two principles will either result in surrendering the infallible 
omniscience of God or in yielding the autonomy (Ungezwungenheit) 
of the will and human responsibility for sin.) 





4) In agreement with Luther’s Bondage of the Will our Confessions 
(Apology and Formula of Concord) definitely assert natural man’s inability 
to exercise choice in spiritual matters and his ability to use his will in 
“outward matters,” also in the moral field. The doctrine may be sum- 
marized thus: 1. Man has absolutely no free will whatsoever in spiritual 
matters. By spiritual matters are meant the attitude of man toward the 
call of the Gospel, the preaching of repentance, God’s offer of salvation as 
a free gift, etc., briefly stated: the operations of the Holy Spirit through 
the means of grace. These, natural man resists, since his will always and 
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II. 


Our difficulties increase when we consider the nature of free will. 
That we exercise choice is not to be denied. But there seems to be 
good reason, also psychologically, for Luther’s hesitancy5) to use the 
term free will even in reference to man’s natural endowment of 
choosing between courses. It is foolish to talk of liberty as belonging 
to will itself, for the will itself is not an agent that has a will; the 
power of choosing itself has not the power of choosing. Predicating 
liberty of the will is apt to lead to conceiving of the will as separated 
from the agent, or the will is regarded as being out of sympathy, 
detached from the other faculties of the soul. The soul of course is 





only tends to do and choose the evil. 2. This inability of man does not 
destroy his responsibility. Man is able to recognize the choice before him. 
He has the capacity of knowing both good and evil and is conscious of guilt 
when he sins, rejects grace, etc. Therefore man is responsible for the 
choice which his will makes. 3. Determinism is rejected. Man is not 
a machine that works according to external forces and causes in external 
matters. The Confessions refer to “the delirium of philosophers, who 
taught that everything that happens must so happen and cannot happen 
otherwise and that everything man does, even outward things, he does by 
compulsion and that he is coerced to evil works and deeds, as unchastity, 
robbery, murder, theft, and the like.” (Trigl., p.787, Art. II, Sec. 18. See 
Luther in Footnote 2, above.) 4. Man has a free will in external things 
(physical acts). “In the things that are subject to reason, in those mat- 
ters wherein man may exercise his ability to understand, in the things 
wherein the senses of man are active, therein man has free will to take 
or leave, to do or not to do, to choose one or the other.” The Confessions 
take the matter back only to the reason and intellect of man. Preexisting 
causes and external influences are not considered. They begin with the 
knowledge that is found in the mind of the man, and starting with this 
as a basis, they state that in external matters man has a free will, viz., he 
is able to choose that which his mind tells him is the better or which 
his~svill decrees or which his understanding sets up as the strongest 
motive. <5. Also in the field of morals natural man has a certain freedom 
of choice. “Of free will they teach that man’s will has some liberty to 
choose civil righteousness.” (Trigl., p.51, Ar.18.) “Since there is left in 
human nature reason and judgment concerning objects subjected to the 
senses, choice between these things and the liberty and power to render 
civil righteousness are also left.” (P.335, Sec. 70.) This is based upon the 
conception of man as a rational creature even after the Fall. As such he 
may “of his free will do, or abstain from doing, anything good or evil.” 
(P. 889, Art. II, Sec. 19.) The line dividing such moral acts from spiritual 
things is clearly drawn; as a rational creature he has such moral powers, 
while with respect to “divine things” (p. 905, Sec. 159) he has neither will 
nor understanding. 

5) Luther had already adverted to the theological difficulty of assum- 
ing free human acts under the absolute foreknowledge of God. 
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only a unit. The will is only the soul willing. Again, it is manifest 
that no act of the will is without necessity, because the acts of the 
will are connected with the dictates of understanding. Every act of 
choice or refusal depends on an antecedent cause. Things thus 
represented to understanding in order to determine the choice would 
be purposeless if the will were not dependent on the dictates of under- 
standing. And since every act of the will has a cause, it is evident 
that every act of the will is excited by some motive. This is neces- 
sary because it has a necessary connection with its cause. If there 
is no motive, then the mind aims at nothing. But every act of the 
will must be the effect of motives; for volition is not from any 
self-determining power in the will, but is caused by previous induce- 
ments. (The famous argument of Jonathan Edwards.) 

From the standpoint of pure reason it should be admitted that 
the doctrine of necessity has very much in its favor. The only argu- 
ments for the doctrine of free choice are those derived from con- 
sciousness and from conscience. The first runs thus: Our conscious- 
ness — the mind observing its own activity —tells us that we have 
the power of choosing between one path and another, the purchase 
of one hat or another, the choice of one route between St. Louis and 
Chicago and another, ete. We are aware of acting in the light of 
what we determine to be the best reason. Man is conscious that 
he has the power of deciding or of withholding decision, and that, 
even if he decides, he can defer carrying his decision or choice 
into effect. 

Yet such reasoning is not as strong as it appears to be. We are 
not really conscious of “will.” Consciousness does not discern cer- 
tain faculties of the mind separate from their workings; it is only 
aware of the mind’s operations, not of a power or faculty behind 
such operations. And to assume a “will” behind the actions of the 
mind is as little valid as assuming a substance called “matter” be- 
hind the phenomena which we observe with our eyes. Furthermore, 
the assumption of the possibility of a contrary choice is more difficult 
than appears on the surface. Let it be assumed that the will has the 
power of making a different or contrary choice to that which it 
does make, what follows? Either that the will chooses the contrary 
of what it chooses, which is nonsense; or it does not choose the con- 
trary, and then evidently there was something lacking in this con- 
trary which was not sufficient to bring about the effect of a choice. 
The thing actually chosen was the only possible choice. And this 
eliminates the freedom of the will. 

The other argument for free will is derived from conscience, 
which tells us that we are responsible for our acts. This means that 
we are under no compulsion to do or to leave undone. The murderer, 
the thief, can choose to do or not to do. The law considers him 
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a free moral agent. It holds him accountable. Closely inspected, 
this is of course not a demonstration of the freedom of choice, but 
a principle based upon it. To urge it as proof for the freedom of 
the will would be an intolerable begging of the question. 

Are we, then, committed to necessity? On purely rational 
grounds, yes. But now the thought suggests itself—Is there not 
a possibility that reason is not a true guide in this matter? Is it 
not possible that the intuition which we have of a freedom of choice 
and the voice of conscience supporting this intuition are truths of 
a higher order than the rational? Is it possible that we can demon- 
strate free will and responsibility, though reason cannot supply any 
proof? And if this holds good, as I think it does, regarding the 
doctrine of free will, and since its contradictory, necessity, is like- 
wise demonstrable, what will prevent us from extending this prin- 
ciple (of truths that can be demonstrated but not proved; see Foot- 
note 1, above) to related fields, both in philosophy and theology ? 


III. 


As a matter of fact, Christian thought assumes both, an over- 
ruling power of God, which makes all events necessary, and a freedom 
of choice, which makes us truly responsible for what we do. 

The motives of Joseph’s brothers were perfectly clear. Their acts 
were free. By their acknowledgment, Gen. 42,21; 50,15, they had 
acted on their own evil intentions. Yet Joseph reveals to them that 
“God did send me before you to preserve life.... God sent me be- 
fore you to preserve you a posterity in the earth and to save your 
lives by a great deliverance. So, now, it was not you that sent me 
hither, but God,’ Gen.45. The determinacy of God’s plans had not 
eliminated free choice on the part of the brothers, as little as it 
eliminated the freedom of David’s act in counting the people, 2 Sam. 
.. 24,1; 1 Chron. 21,1; ep. 21, 8.17. 

“The entire factor of prophecy enters into this problem. Regard- 
ing the suffering and death of Christ, everything was determined. 
Jesus was “delivered up by the determinate counsel and foreknowledge 
of God.” Yet by “wicked” hands the Jews had taken Him and cru- 
cified Him, Acts 2,23; ep. vv. 36.37. The motives for the betrayal 
by Judas were not so strong as to eliminate the responsibility of the 
traitor for his act; he went and hanged himself; yet the betrayal was 
taken up into God’s eternal plan and foretold in ancient prophecy, 
Acts1,16. The gospels refer to many events in the life of Christ 
with such phrases as “that the Scripture might be fulfilled”; and our 
Lord Himself brings His entire Passion under the head of fulfilment 
that was by absolute necessity. Yet both the good and the evil persons 
involved in the events of our Lord’s life and Passion acted as free 
moral agents. Everything was “necessary,” and everything was free. 
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The same sharp dualism runs through all the work of the Church 
and the events of the individual Christian as such. On the one hand, 
the Christian is assured and comforted by the knowledge that there 
is no detail in his life which God has not included in His counsels 
and has predetermined before the individual is born. Of that we are 
assured through example and testimony by the entire Scriptures. Yet 
these same Scriptures impress upon us the necessity of prayer and 
make the course of our life, the success of our undertakings, the 
escape from perils, contingent upon prayer. The same God who has 
fixed all things in advance is the God who commands us to pray and 
pledges His truthfulness to us for the hearing of prayer. 


Is the span of our life absolutely fixed? Of this there can be 
no doubt whatsoever. Can we do things to shorten or lengthen life? 
Universal experience says yes, and to this bears witness the “that thou 
mayest live long on the earth” in the Fourth Commandment. Each of 
these propositions excludes the other (as in all the examples given 
above); yet both are true. 


Have we, then, disestablished the Law of Contradiction which is 
fundamental to all our reasoning? We have done no such thing. 
But we have established the fact that in this field (of Necessity and 
Free Will) the law is without force; in other words, reason has lost 
its power. 

This is a truly astonishing result of our study. Yet the Christian 
life runs its quiet course without any concern over the abyss of 
irrationality upon which it rests. The Christian reposes his hope for 
the recovery from illness upon the power of God alone; yet he will 
employ a physician and medicine, and rightly so. The heathen, who 
are lost, have no excuses to offer since they refuse worship to the 
true God whom they recognize in nature, Rom.1,19; yet we lay the 
salvation of the heathen upon the consciences of our people, and 
rightly so, Mark 16, 15. 16, though —in the light (or shall we Saye” 
darkness?) of pure reason — most irrationally so. 


The scope widens until all our voluntary and involuntary acts, 
our habits and our character, our secular and our religious employ- 
ments, appear, on the one hand, as being under necessity and, on the 
other, are matters for which we are truly responsible and held ac- 
countable both to God and man. The last sentence requires a cor- 
rection. It does not only so “appear,” but such is the actual reality. 
Obviously we have here the true reason for the irrational element in 
the doctrine of predestination. 


The existence of an irrational factor in this doctrine has been 
the point of controversy between those who accept the doctrine of 
the Formula of Concord and those who have supplied a rational 
explanation of this mysterious thing, either by a (Calvinistic) denial 
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of universal grace or by a (synergistic) denial of universal total de- 
pravity. You have no longer an irrational element in this doctrine 
if those who are lost are under a decree which from everlasting con- 
signed them to perdition; and you have also eliminated the unrea- 
sonable factor if you assume that some men conduct themselves with 
greater willingness under the call of grace. Now, the Scriptures 
assert the paradoxical nature of this doctrine, Rom. 9, 14—21; 
11, 33. 34; cf. Phil. 2, 12.18. And our Confessions reach a point 
where they bid us place a finger upon our lips and acknowledge our 
inability to harmonize everything that is involved in election. From 
this conclusion there is no escape. Concede that in predestination 
we are dealing in a most patent manner with the relation of God’s 
foreordination to human personality, to human responsibility, that is, 
to the human will,—and the insoluble nature of the problem, its 
resistance to any alchemy of human reason or philosophy, is evident. 

Philosophy is unable to accomplish anything in this field. In 
his Kritik der reinen Vernunft, Kant has listed the doctrine of neces- 
sity and free will among those which reason is unable to deal with 
successfully. In parallel columns he gives first the logical proof for 
the freedom of the will and then the logical argument against it in 
order to demonstrate that rational thought does not operate in this 
field — as little as our lungs operate in water or the gills of a fish 
function in air. Dubois Reymond, 1891, made a list of seven prob- 
lems, cosmic riddles, insoluble by science or reason. The seventh is 
the problem of free will. “Zgnoramus” said the German scientist 
and then added “Ignorabimus!” Not because the data are insuf- 
ficient, as when we have an unsolved problem in mechanics, chemistry, 
or astronomy, but because the human mind is so constituted that it 
does not operate in this field. 

Nothing should induce us to render less wide and unfathomable 
the gulf which exists between the doctrine of God’s foreordination 
and that of human moral responsibility; between the doctrine of 
predestination and the doctrine of universal grace; between the state- 
ment that only the elect will be saved and the statement that those 
who are lost are lost by their own responsibility. Though acknowl- 
edging the truth of both propositions in each of these statements 
amounts to saying that both opposites of two contradictory judgments 
are true, that a fundamental law of thought therefore is violated, 
that the thing is irrational, unreasonable, — though such tremendous 
assumptions are involved in accepting the doctrine of the election of 
grace and that of full human responsibility, we should not be dis- 
mayed by the necessity of such an acknowledgment. By making it, 
we simply acknowledge a limitation of human reason which is ar- 
rived at by the most rigid logical procedure and is a clear doctrine 
of the inspired Word. THEODORE GRAEBNER. 
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Die Heilsqewifheit nach der Konfordienformel. 


Der eigentlide Sfopus der gangen Heiligen Schrift ijt die owrnoia, 
das der gangen fiindigen Menfdjentwelt in Chrifto JEfu ertworbene und 
gugedadte etwige Geil, die salus aeterna, inSbefondere aber die certitudo 
salutis, Die Durd) Den Glauben an Chrijtum betwirkte Geils ge wif Heit. 
Nach der Schrift foll die in Sinden berlorne MenfdHentwelt nicht nur von 
dem Heil in Chrijto wiffen, jondern dies unumftoplich fidere Heil foll fie 
auch getwif glauben, fich deffen wider alle Unfedtung getrdften und dar- 
auf feft bauen, ,daR Gott uns um Chriftus’ willen das etwige Leben 
gibt”, wie unjer Befenntnis fich ausdriict. (WApologie, Art. ITI, 212 f.) 
Wiles, was die HeilSgewikheit fhwanfend madt, ift gegen Gottes Wort, 
figmentum humanum, ,,enjdentand”, wovon das Anathema der Apo- 
Logie boll und gang gilt: , Der HErr Chriftus wolle die Sophijten, fo fein 
heilige3 Worst aljo gerreigen, bald gufdanden macjen! Amen.“ (Tri- 
glotta, ©. 214.) Ym Changelium hingegen geht alles auf die Heils- 
gewifbeit, gielt alles darauf hin, dak der Chrift dem WApoftel das grofe, 
felige SeilSgemifbeitsbefennini3 nadjjpridjt: Oida G xeniorevxa xai né- 
aeopar, 2 Zim. 1,12. 

Gang getwaltig hat Luther diefe Wahrheit der Chrijtenheit geradezu 
eingepauft. Cr fdreibt: ,Der Heilige Geijt ijt ein foldher Geijt, der die 
Wahrheit im Herzen beftatigt und derfelben gewizR macht.“ (VIII, 670.) 
Wiederum: ,Wo diefes Wort [Gottes Wort] ins Herg fommt mit 
restem Glauben, da madht’3 das Herg ihm gleich, auch feft, gewik und 
fider, dak e8 fo fteif aufrecht und hart wird wider alle Anfedhtung, 
Teufel, Tod und wie e3 Heifen mag, dak e3 troblic) und hodhmiitiglid 
alle3 verachtet und fpottet, tas atiweifeln, gagen, bofe und gornig fein 
will, denn e3 tweif, DaB ifm Gottes Wort nicht liigen fann.” (ITI, 1887.) 
Sa, Vuther fann fchier nidt genug Worte finden, um die groBe Cbanz 
geliumswahrheit bon der HeilSgewifkheit dem Lefer ins Herg gu fchreiben; 
denn er fabrt fort: ,Coldes ijt Opn, stabilitus, substantiatus, con- 
stantius, substantificatus, hypostaticus, certus passive, sicut Verbum 
Dei certum active; wie Paulus 2 Tim. 1,12 fagt: ,Jch wei und bin 
gewif’ uftv., 2 Petr. 1,10: ,Machet euren Beruf gewig.<” Und gulebt 
nod: ,,Spiritus Sanctus non est scepticus nec dubia aut opiniones in 
cordibus nostris scripsit, sed assertiones ipsa vita et omni experientia 
certiores et firmiores.“ (XVIII, 1680.) n diefer trojtreidhen Sdhrift- 
lehre bon der certitudo salutis miifjen alle wahren Theologen fefthalten, 
foll ander ifr Veruf al Theologen twirflich Wiirde und Weihe haben. 
Wem die HeilSgewifheit felt, jollte e3 anftehen lafjen, als Theolog gu 
funttionieren, ja der follte mieder in den Konfirmandenunterridt guriic 
und erjt wieder die Ratedhismushauptitiice treiben; denn er tweih nod 
night, was Gejeb und Cbangelium ift. 

Wie die Heilige Schrift und nach ihr Luther, fo fdharft auch unjer 
lutherifdes Befenninis die HeilSgewipheit aufs fdharffte cin. Wegen 
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Raummangels fonnen wir hier nur das Notwendigfte beriidfidtigen. 
Doh mag jelbjt das wenige dem Lefer Anlak geben, die lutherifden 
Vekfenntniffe, insbefondere aber die Ronfordienformel, in der der certi- 
tudo salutis eine fo prominente Stelle eingeraumt wird, einmal griind- 
lish auf diefen Puntt hin gu priifen. Man hat in alterer und neuerer 
Beit viel bom RKeinen Katehismus als von einem Erbauungsbud) ge 
redet, und givar gang mit edt; denn da fteht ja im Zentrum aller 
Heilslehren die groke Chriftenwahrheit von der Heilsgewipheit: ,,Credo 
in remissionem peccatorum, carnis resurrectionem et vitam aeternam. 
Amen.“ Q%m wabhren Ginne de3 Worts ijt aber auch die Konfordien-= 
forme! fiir dad fragende Chriftenherg cin rechtes, wahres Erbauungsbud, 
und gtvar deshalb, tveil fie einerjeits alle figmenta humana und res com- 
mentitias, die die Heilsgewifheit fdiwanfend macjen, aufs griindlidfte 
abtveift, und weil jie andererfeit3 alle Schriftlehren, die die certitudo 
salutis verbiirgen, inSbefondere aber den vollen, herrliden Cvangeliums- 
trojt bon der gnadigen Vergebung der Sitnden propter Christum, tworin 
Die Heilsgewipheit fo recht eigentlich beranfert ijt, fo flar und fdarf ins 
Zentrum ifres gangen Lehrgehalts ritct. 

Zunadjt die sola Scriptura. Nach der Konfordienformel ijt die 
Schrift die ,,uwnica regula et norma, nad welder gugleid alle Lehren und 
Nehrer gerichtet und geurteilt werden follen”. (Triglotta,S.776.) Alle 
andern Gepriften find nidt ,Ridter wie die Schrift”, ,non obtinent 
auctoritatem iudicis“. ach diefem Generalpringip fdipft die Ronz 
fordienformel alle Lehren, die fie pofitid bortragt, aus der Schrift und 
berivirft dDanad alle ,twiderivartigen Vehren”, eben weil fie ,,errores“ 
find, cum Verbi divini regula non congruentes“. %laciu3’ Srrlehre 
bon der Erbfitnde al3 substantia darf in der [utherifcen Theologie nicht 
Hausredht finden, und gwar tweil ,aller Verjtand und Erflarung [der 
Exrbjiinde] allein aus Oeiliger Smrift genommen werden und 
nad Gottes Wort erflart werden mug’. (Trigl., S.878.) Aber 
auc) der dem Flagzianismus entgegengefebte Semipelagiani$mus ijt in 
Der Kirche nicht exijtengberechtigt, weil ,die Schrift des natiirliden 
Peenfden Verftand, Gergen und Willen alle Tiidhtigfeit . . . nimmt, in 
geiftlicjen Saden etwas Gute3 und Rechtes gu gedenfen”. (Trigl., 
©. 884.) Die iustitia fidei coram Deo darf tweder ofiandriftifd nod 
ftanfarijch berfehrt twerden; denn ,,derfwegen und auf dak betriibte 
Herzen einen beftandigen, getwiffen Troft haben, auch dem Verdienjt 
Chriftt und der Gnade Gottes feine gebiihrlide Ehre gegeben werde, fo 
Tehrt die Sdrift (docet nos Scriptura), dak die Gerechtigkeit des 
Glaubens vor Gott beftehe allein in gnabdiger Verfshnung oder Verz 
gebung der Giinden” ufo. (Trigl., ©. 924.) Mit Melanchthon und Geez 
nofjen gu Tehren: ,,bona opera necessaria esse ad salutem“ oder mit 
Wmsdorf: ,,bona opera ad salutem esse perniciosa“, ift ,iwider das 
Vorbild der gefunden Worte, dba gefmrieben fteht” (formae sano- 
rum verborum repugnat, ut scriptum est). (Trigl., S. 944.) Die 
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atwinglifde und antinomijtifde Vermifdung von Gefeg und Cvangelium 
fann nicht geduldet werden; denn der ,,Unterjchied des Gefebes und 
Evangelii ijt ein bejonder herrlich Licht, welches dagu dient, daR Gottes 
Wort recht geteilt und der hHeiligen Propheten Smriften 
eigentlich erflart und bverjtanden werden”. (Trigl., S.950.) Aus dem 
Evangelium darf nicht ein Gefeb gemacht werden, ,,dadurd das Vers 
dienft Chrijti berdunfelt und die betriibten Getviffen ihres Troftes be- 
raubt twerden, den fie fonjt in Dem Heiligen Evan gelio haben, 
twenn dadfelbe Lauter und rein gepredigt wird”. (Trigl., S. 950.) 

So halt die Ronfordienformel fonftant an der sola Scriptura feft 
und deSabouiert alle Gegenlehre, weil mit Der reinen GS@rift- 
Lehre den ,betriibten Herzen der beftandige, getwifje Trojt genommen 
wird”. YJmmer mu die Schrift (and gwar die Sehrift allein) voll und 
gang gur Geltung fommen, ,,ut perturbatae mentes certam firmamque 
consolationem habeant“. (Trigl., S. 924.) Mit allem ,,.Menfden- 
tand“ fteht eS fo: ,,Conscientiis perturbatis dulcissima consolatio, 
quam in Evangelio Christi, sincere praedicato, habent, prorsus eripi- 
tur.“ (Trigl., S.950.) Gang befonder3 fcharf verfahrt hier die Ron- 
fordienformel, wenn fie auf die Lehre bon der Gnadentwabhl: gu fpreden 
fommt. Sn diefem Stiic gittlider Wahrheit, wo die ftolge Vernunft fo 
gern Fragegeicdjen an den Rand fest, ja unverhiillt ihren Dijfenfus gum 
AWusdruc bringt, wird das Sdhriftpringip mit gang befonderer Wucht be- 
tont. ,,Haec Dei praedestinatio non in arcano Dei consilio est scru- 
tanda, sed in Verbo Dei, in quo revelatur, quaerenda est.“ — ,,De 
nostra electione ad vitam aeternam neque ex rationis iudicio neque 
ex lege Dei iudicandum est, ne vel dissolutae et Epicureae vitae nos 
tradamus vel in desperationem incidamus.“ — ,,De hac autem quae- 
stione non iudicandum est ex rationis nostrae sententia, sed neque ex 
lege neque ex ulla aliqua externa specie [,,au3 einigem duferliden 
Sein” ]. Et cavendum est, ne absconditam et occultissimam abys- 
sum divinae praedestinationis pervestigare conemur. Quin potius in 
revelatam Dei voluntatem intueri nos oportet“ [,,fondern auf den ge - 
offenbarten Willen Gottes achtgeben”’]. Wird die Lehre 
bon der Gnadeniwahl nicht aus Gottes Wort gefdhspft, fondern aus der 
Vernunft, dem Gefeb, aus einigem auferlicjen Schein oder aus dem 
heimlicjen, verborgenen Whgrund gottlider Vorjehung, fo wird den 
yarmen, befdiwerten und betritbten Gergen” aller Troft geraubt 
und die Heilsgewifbeit genommen. Wird fie aber der Schrift 
gemag gelehrt, fo gibt fie ,niemand Urjade gur Rleinmiitigfeit” (ad 
animi angustias); ja, dann gibt fie den ,allerbeftanbdigften Trojt”, 
viveil fie wiffen, dDaB ihre Seligfeit nicht in ihrer Hand fteht, fondern in 
Der gnadigen Wahl Gotte3, die er un3 in Chrifto geoffenbart hat". 
(Trigl., S. 1092.) 

So gewaltig treibt die Ronfordienformel die sola Scriptura, und 
atwar immer im Sntereffe der certitudo salutis. Sa, fie fdreibt: , Welder 
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die Lehre bon der gnadigen Wahl Gottes alfo fiihrt, dak fich die betriibten 
Chriften derfelben nicht troften fonnen, fondern dadurd zur Vergweiflung 
geurjadt werden . . ., fo ift ungegiweifelt gemifR und ahr, dak diefelbe 
Nehre night nad dem Wort und Willen Gottes, fondern 
nad der Vernunft und Anjtiftung de3 leidigen Teufel3 getrieben werde.“ 
(Trigl., S.1092.) Da8 ift das Pringip, wonad die Ronfordienformel 
ftet3 urteilt: Gottes Wort oder das in der Schrift geoffenbarte Cvanz 
gelium bon Chrifto SEfu troftet immer und wirflid, wahrend das, was 
secundum humanae rationis caecum iudicium gelehrt wird, die fdlieB= 
lice Vergiweiflung gur Folge hat. Yndem die Konfordienformel fo die 
Shrift nad ihrem gangen Coangeliuminhalt voll und gang gur Geltung 
bringt und alles , Menfdentwerk” ausfdeidet, wird fie zur Quelle reinjten 
Troftes und fiihrt zur fideriten Heilsgewifkheit. Sie ijt Erbauungsbud, 
tweil fie jtet3 Cbangeliumsbuch ijt. 

ferner die sola gratia. Die sola gratia muf, die Ronfordienformel 
fdjon deshalb lehren, weil fie fo hart auf die sola Scriptura halt. RKrauth 
hat geiwif, recht, wenn er fchreibt: “She [the Lutheran Church] has the 
right rule [the Word of God], and she reaches the right results by 
that rule.’ (Conserv. Ref., p.179.) Wber die Konfordienformel hat 
hier doch ficjer noc) ein andere3 Yntereffe im Auge, wie fon die oben 
gebradjten Sitate zeigen. Gie ftellt namlich die sola gratia ebenfo tie 
die sola Scriptura gang in den Dienjt der certitudo salutis. Gotte3 
Gnade darf nicht gefehmalert, Chrijti Verdienjt darf nicht verdunfelt 
twerden, damit den armen, befiimmerten Gergen nidt der gewiffe 
Croft deS Ebangeliums genommen werde. Die Bez 
fehrung de3 Menjden mu 3. B. gang aus der Hand des Sitnders Herz 
ausgenommen und ganglid) in die Hand des in Chrijto JEju gnadigen 
Gotte3 hineingelegt werden; denn nur da gibt e3 wahre Heilsgewifheit. 
Evangelium mug Coangelium bleiben, ,,jene Trojftpredigt und frobliche 
Botfchaft, die nicht ftraft nod fdredt, fondern wider das Schrecken de3 
Gefebes die Getviffen trojtet, allein auf das Verdienft Chrifti tweift und 
mit der Vieblichen Predigt von der Gnade und Huld Gottes, durch Chri- 
fius’ Verdienft erlangt, wieder aufrictet”. (Trigl., S.802.) Das ijt 
das Yntereffe, das die Ronfordienformel ftet3 berfolgt: Chriftt Verdienft 
Darf nicht verdunfelt, Evangelium darf nidt Gefeb werden, die gratia 
Dei muf immer sola gratia bleiben, damit wir armen Giinder § etl 3 - 
gewipbheit haben. Die KRonfordienformel! ijt durdaus nicht eine tote, 
nDffifigierte” Vehrbefpredung, die dem Gegner einfach heimleuchten will; 
nein, die , Wehre” dient nur der ,,Vehre”, und die ganze Lehre ijt auf die 
sola gratia (sola fide) eingeftellt. Go felbft die Lehre bon Chrifti Hillen- 
fabrt: ,, 8 ift genug, dak wir wiffen, dak Chriftus in die Hille gefahren, 
die Hille allen Glaubigen zerjftirt und fie aus der Getwalt de3 Todes, 
Teufels, ewiger Verdammnis des Hallifahen Radens erloft habe.” (Trigl., 
©. 826.) Go auch, tie tir jchon gefehen haben, die Lehre vow der 
Gnadenwahl. Hier foll man fic ,anderer Gedanfen entfdlagen, welde 
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nicht aus Gott, fondern aus Cingeben de3 bifen Feindes herflieken, 
Dadurd er fich unterfteht, uns den Herrliden Troft gu 
{hwaden oder gar gu nehmen, den wir in Ddiefer heilfamen 
Nehre haben: dah tir wiffen, wie wir aus Tauter Gnade, ohne 
all unfer BVerdienft, in Chrifto gum ewigen Leben eriwablt 
feien und dag uns niemand aus feiner Hand reigen fonne”. (Trigl., 
©. 834.) Go fteht aud) hier gang flar die sola gratia im Dienft der 
HeilSqgemwifRheit. Die Gnadentwahl, wie fie in der Schrift dar- 
gelegt ijt, ijt Trojtlehre; fie ijt dagu da, daB wir unferer Seligfeit 
in Chrijto FEfu gewiR werden. Darum auch die unumijtiplicje sola 
gratia, tworauf fie nach Der Schrift berubt. 

Dann die gratia universalis. Wie die sola gratia, fo ift auch die 
gratia universalis nach der Ronfordienformel Schriftlehre; darum darf 
Daran nicht geritttelt werden, felbjt tenn das ,,Cur alii, alii non?“ unz 
beantivortet bleibt. Die KRonfordienforme! Halt an der gratia universalis 
feft, eben tweil fie an der sola Scriptura fejthalt. Wher aud aus einem 
andern Grunde: fallt namlich die gratia universalis, fo fallt aud die 
certitudo salutis. Dann bleibt dem Giinder, der nach Heil und Selig- 
feit fragt, nur ein agnojtijdes Sauve qui peut! Da allerdings beim 
Fejthalten der sola gratia und der gratia universalis Die ratio caeca Zu 
rafonieren beginnt, dariiber lat fich die Ronfordienformel feine grauen 
Haare wadjen. Das ,,scriptum est“ macht auch bier alle3 ret. So 
Yehrt Gottes Wort: fo folgt die Ronfordienforme!l. Die calvinijde und 
jemipelagianijdhe Reimerei ficht fie night an. Mit mahrem Trok gegen 
alle figmenta humana [efrt fie: , Da aber nicht alle die, fo e3 gebort, 
glauben und derhalben fo viel defto tiefer berdammt werden, ift nicht die 
Urface, dak ihnen Gott die Seligfeit nidt geginnt hatte, fondern fie 
jelbjt find fduld daran.“ (Trigl., S.1088.) Und: ,,.Ule Vereitung zur 
Verdammnis ijt bom Teufel und Menjden durch die Siinde und gang 
und gar nicht bon Gott, der nicht will, dak ein Menfch berdammt 
twerde”, ,,Deus non vult, ut homo ullus damnetur“. (Trigl., S. 1088.) 
Sa, felbjt bet denen, die fich gegen da Changelium bverharten, _,,foll 
folde3 nidt dabin gegogen twerden, al mare e3 Gotte3 mwobhlgefalliger 
Wille niemals getwejfen, dak foldhe Leute zur Erfenninis der Wahrheit 
fommen follten und felig werden. Denn e8 ijt . . . Gottes offenbarer 
Wille, . . . dak Gott alle, fo Bue tun und an Chriftum glauben, gu 
Gnaden aufnehmen twolle”. (Trigl., S.1090.) Go gewaltig und ficher 
ftellt die Ronfordienformel die gratia universalis in den Dienjt der cer- 
titudo salutis. Gegen die AUnfedhtung, feine Sinden feien gu groR und 
gu fdiwer, troftet den Chrijten die sola gratia; gegen die Unfedhtung, 
Gott midte ihn bet der Wahl itberfehen haben, troftet ifn die gratia 
universalis. Go tvird die Gnadentwahlslehre ,niemand einige Urfache 
gur Reinmiitigkeit”. Die Ronfordienformel fdreibt: , Welder Menjdh 
felig werden twill, der foll fich felber nicht bemiihen oder plagen mit den 
Gedanfen bon dem heimliden Rat Gottes, ob er aud gum ewigen 
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Reben erwahlt und verordnet fei, damit der leidige Satan 
fromme Gergen pflegt angufedten und 3u bvexieren, fondern fie follen 
Chrijtum Hiren, twwelder ijt das Buch de3 Lebens und der etwigen Wahl 
Gottes gum ewigen Leben aller Kinder Gottes; der bezeugt allen Menz 
fGen ohne Unterfdhied, dak Gott wolle, dak alle Menfden gu 
ibm fommen, die mit Sinden bejfdmwert und beladen 
find, auf dag fie erquidt und felig werden.” (Trigl., 
6. 1084.) 

Die sola Scriptura, sola gratia und gratia universalis bilden eine 
Kette, die fo feft ijt, DaB der Chrijt feine Biweifel an feiner HeilSgewipheit 
hegen foll. Die Kette ijt nirgends fdwach; in jedem verbindenden Ring 
ftedt Gottes Wmacht und Gnade. Alle find LiebeSverfiserungen Gottes; 
alle find GeligfeitSverfiderungen Gotte3. Aber dennoch fragt der 
Giinder: ,,Ya, jollte Gott gefagt haben?“ Die Konfordienformel!l ftopft 
dem Teidigen Satan mit Sdjrijftitellen auch diejes Loch gu, damit er nicht 
Durch die fefte Mauer de Wortes Gottes hier ins Menjchenherz hinein 
fann. Das tut fie mit der in der Schrift fo far begeugten Lehre von der 
vocatio seria. Dem armen Calvin hat der ,leidige Teufel” viele bidje 
Streiche gefpielt. Cr raubte ihm die gratia universalis, den Gnaden- 
mitteldarafter dDe3 Coangeliums und der Saframente und gulebt nod 
Die vocatio seria. Dadurd) hat er ihn fchlieplich wieder gum Papijten 
gemacht, der feine HeilSgewifheit auf die gratia infusa bajieren mufte. 
Gang anders die Konfordienformel. Gie veriveijt den nah Heilsgewif- 
Heit fragenden Giinder gunacdhjt auf Gotte3 allgemeine Gnadenverz 
heipungen. ,,Diefe Predigt [de3 Cvangelium3] will der Vater, dah 
alle Menfaden Hiren und gu Chrijfto fommen follen, 
Die aud Chrijtus nidt von fid treibt, wie gefdrieben 
fteht: ,Wer gu mir fommt, den werde ich nicht hinausitopen’, Yoh. 6. 
Und auf daf wir gu Chrijto mogen fommen, twirft der Heilige Geijt durd 
das Gehdr de3 Wortes den wahrhaftigen Glauben, twie der Apoftel be- 
geugt, da er fpridt: ,So fommt der Glaube nun aus dem Gehir Gottes 
Worts’, wenn dasfelbe Tauter und rein gepredigt twird, Mim. 10.” 
(Frigl.,S. 1084.) Und: ,,Diefer Chrijtus ruft gu fich alle Sitnder und 
berheift ignen Erquidung, und ift ihm Ernit, dafR alle Menfden gu 
ifm fommen und ihnen helfen laffen follen, denen er fich im Wort anbeut, 
und will, dab man e3 hore und nicht die Ohren verjtopfen oder das Wort 
berachten foll; berheift dagu die Kraft und Wirkung de3 Heiligen Geijtes, 
gottliden Beijtand gur Veftandigfeit und ewigen Geligfeit.” (Trigl., 
©. 832.) Auspdriiclich vertwirft die Ronfordienformel e3 als ,,Yrrtum”, 
twenn gelehrt wird, bag , Gott nidt wolle, dak alle Menz= 
fgen Bupe tun und dem Ebvangelio glauben; item, 
wenn Gott uns gu jid berufe, dak e3 nidt fein Ernft 
fei, dak alle Menfden gu ihm fommen follen”. Mit 
der vocatio seria ift aber Dem gagenden Chriften auch die lebte Glaubens- 
anfedtung genommen; denn er darf nun nicht mehr fagen: ,,Gott treibt 
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feinen Gpott mit mir, tenn er mich gur Seligfeit ruft.” Cr muf fish 
im Gegenteil jagen: ,Gott will mid felig haben; denn deshalb beruft 
er mich ja durd fein wirfungsfraftiges Coangelium.” ,, Mid hat er 
aud angenommen! “ 

Dod wir miiffen abbrecjen. Auf die calvinifdjen und papiftijden 
UAntithefen weiter eingugehen, erlaubt der Raum nicht. Unfere Aufgabe 
miiffen wir damit gelojt jehen, dak wir dargelegt haben, wie die Ron- 
fordienformel cinerfeit3 pofitib das ganze Wort Gottes, das uns die 
ewige Seligfeit berbiirgt, zur Geltung bringt und fo die certitudo salutis 
fider beranfert, und tie fie andererfeit3 alle Srrlehren abmeift, die einem 
Chriften die HeilSgewipheit fcdhiwanfend madden. itberall ijt die Ron- 
fordienformel nicht ein ,,.totenader trodener Lehrbefpredung”, fondern 
ein [ebendige3, mit gottlidem Geijt und Trojt pulfierendes, gang praf- 
tif eingejtelltes Lehrbud, das immer nur den einen groken Bivec 
berfolgt, die certitudo salutis aftuell gu madden. 

»faxit Deus omnipotens, Pater Domini nostri Iesu Christi, ut 
per gratiam Spiritus Sancti omnes in ipso consentientes et concordes 
simus atque in consensu pio, qui ipsi probetur, constanter persevere- 
mus! Amen.“ Num. 24,18: bn ny bene. %. UT. Miller. 





~~ 


The Thorough Exegetical Study of the Sermon Text 
the Conditio sine qua Non for Good Sermonizing. 


The questions, Shall the preacher use a text? and, Shall the 
preacher preach the Word of God? are not identical. The preacher 
should always preach the Word of God, but this he might do without 
the use of a sermon text. The use of a sermon text, however, has 
not only come to be an established custom, but there are good reasons 
for continuing this custom: it makes for better preaching. 

After a text has been chosen, not only good homiletics, but also 
good common sense, tells us that that text should be preached. Why 
should a text be chosen and read in the pulpit if it is not the inten- 
tion to preach that text? The very reading of the text prior to the 
preaching of the sermon is a promise to the congregation that the 
preacher will preach that text. Therefore the homiletical rule Preach 
the text. 

If the text is to be preached, the preacher must understand his 
text. In order to understand it, he must prayerfully and carefully 
study it. One cannot teach what one does not know, nor can one 
teach clearly what is not clear in one’s own mind. All good homiletical 
work must therefore be based on thorough and sound exegesis. 

When studying his text, the preacher must from the very outset 
keep in mind that he must apply the material of the text to the 
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needs of his congregation. The last book of the Bible was written 
almost two thousand years ago; but the Bible was written for men 
of all times unto the end of days. That this is true is seen from 
the fact that Christ says that on the Day of Judgment all men will 
be judged by the Word which He has spoken: “He that rejecteth Me 
and receiveth not My words hath one that judgeth him: the Word 
that I have spoken, the same shall judge him in the Last Day,” 
John 12,48. Therefore the Savior also says: “If ye continue in My 
Word, then are ye My disciples indeed; and ye shall know the truth, 
and the truth shall make you free,” John 8, 31.32. And Peter tells 
us that, while the world and all things in the world shall pass away, 
“the Word of the Lord endureth forever. And this is the Word which 
by the Gospel is preached unto you,” 1Pet.1,25. We should not 
look for any new revelation; nor is any needed, for God is still the 
same unchangeable God, and despite all the changes that have taken 
place in this world in the course of centuries, and especially in 
modern times, man in his essential nature has not changed. 

Unless the Word of God is applied to the needs of the people, 
preaching does not serve its purpose. The preacher who copies ser- 
mons (or outlines) that were preached twenty-five, fifty, or a hundred 
years ago and recites or reads them from his pulpit to-day — aside 
from the fact that such plagiarism is unworthy of a minister of the 
Gospel — does not understand the purpose of his high calling. He 
might just as well dispense with his preaching and recommend a good 
book of sermons to his people, asking them to read them in their 
homes. The pastoral care of souls is the very purpose of a living 
ministry, and this pastoral care requires the application of the Word 
of God to present needs. These needs vary in accordance with con- 
ditions under which people live — their environment, their education, 
their reading, their work and business connections, their wealth or 
poverty, their social obligations, the trend of the time with its own 
peculiar temptations, the spiritual condition of the people, their op- 
portunities for doing good, etc. We are convinced that one reason 
why much of our preaching to-day does not show greater results in 
promoting a deeper spirituality in the hearts and lives of our church- 
members is the lack of the application of the Word of God to their 
needs. Says Pastor Paul Lindemann in his tract Christian Steward- 
ship and Its Modern Implications: “We preach the truth from heaven, 
and we preach it in all its glory, and we permit our people to draw 
the inferences. The trouble is that these inferences are not drawn. 
The pulpit statements are accepted as general theories. But do we . 
not often fail clearly to portray the practical application? Do we 
show our hearers the courses along which they may exercise their 
faith, how they may live it out in their daily lives and in the work 
of the Church?” In our day we are facing a very serious situation 








180 Thorough Exegetical Study of Text Absolutely Necessary. 


as far as the spiritual needs of our poeple are concerned; the Word 
of God meets this situation fully, but it cannot serve its purpose if 
it is not applied. If, however, the preacher is to apply his text, he 
must carefully study it and “come to grips with the problems of the 
Church and the individual church-member” and not “treat the truths 
of the text objectively and without pointed references to existing con- 
ditions,” as Professor Friedrich says in the foreword to his Outlines 
for Mission Lectures. 

This is not an easy task; it cannot be done hurriedly in the last 
hours of the week, but it requires much time and attention. That 
is perhaps the reason why in our busy time, with its many distrac- 
tions at that, there is such a great demand on the part of preachers 
for sermon helps of one kind or another, ready-made material that 
makes sermonizing easy, but that does not make for effective 
preaching. 

What, then, are the exegetical requirements? Taking for granted 
that the preacher has “an unction from the Holy One,” 1 John 2, 20, 
and that he approaches his text in a prayerful attitude, .Ps. 119, 125; 
Acts 16,14, the first requirement is that the setting of the text be 
studied. We should not study the Bible after a piecemeal fashion. 
The context should be read; it may even be necessary, for instance, 
to read the entire epistle of Paul from which the text is taken in 
order clearly to understand the situation at the time when the words 
were written and thus to arrive at a better, or even a correct, under- 
standing of the text and its application to the needs of to-day. 

Next the words and phrases of the text and their grammatical 
construction should be carefully studied. This should be done on 
the basis of the Hebrew and the Greek originals, not because we 
have a poor or even an incorrect translation, —if that were true, the 
average Bible-reader would be in a sorry plight, — but because the 
preacher is a teacher, who must thoroughly know his subject. We 
should think it absurd for a teacher to teach Shakespeare in a German 
translation without himself having thoroughly read and studied the 
original English or for a teacher to attempt to teach Goethe or 
Schiller on the basis of an English translation without having read 
and studied these authors in the original German. Every one who 
has a knowledge of more than one language knows that no translation, 
though it be correct and good and fully sufficient for the average 
reader, can reproduce all the fine shades of meaning of the original. 
While this is not necessary for a correct understanding, it will often 
help to a better understanding. Says Luther: “Wenn wir die Spra- 
chen fahren lassen, werden wir nicht allein das Evangelium verlieren, 
sondern auch endlich weder Lateinisch noch Deutsch recht reden oder 
schreiben koennen.” (St. Louis, X, 470.) “In der Christenheit soll 
das Urteil sein ueber allerlet Lehre; dazu ist vor allen Dingen von- 
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noeten, dass man die Sprachen wisse.” (474). While not every 
theological student can, even if he would, be a linguist, which is not 
at all necessary, he can acquire a good reading knowledge of Hebrew 
and Greek. The man who during his college and seminary days has 
studied Greek and Hebrew for the sole purpose of being able to use it 
later in his sermon work should not after his graduation dismiss these 
languages from his mind; nor should he neglect to use such books 
as in the light of modern research (papyri, vernacular Koine) will 
give him a better understanding of New Testament Greek. 

Since it is in the very nature of the case that the Bible should 
be its own interpreter (Scriptura Scripturam interpretatur),. the 
parallel passages should, by means of a good concordance, be looked 
up and carefully studied, and some of the most pertinent and clear 
passages should be embodied in the sermon. Some of us perhaps have 
made the mistake of always citing the same proof-texts and have 
thus deprived our hearers of a great wealth of Scripture material and 
at the same time have failed to give to our sermons variety and 
freshness. 


The homiletical exegete should work with pen or pencil in hand 
and make notes of the important thoughts which the text presents. 
If the text has been properly chosen, it will present a main or general 
thought and subordinate thoughts; more than that, it will present 


something specific in reference to the main thought, which distin- 
guishes that text from other texts treating the same subject. The 
sermonizer must find this specific thought of his text; otherwise he 
will not be preaching that text. The topical sermon method invites 
a superficial treatment of the text: the preacher chooses some topic 
suggested by the text and then treats it on the basis of dogmatics 
and not on the basis of the exegesis of the text. As a result the 
preacher is not preaching his text at all; his text is merely a motto 
or starting-point. Such sermons will be of a general nature and lack 
that variety and freshness and practical application which sermons 
have that present the text in its own peculiar physiognomy. The 
finding of the specific thought of the text and its presentation in the 
theme of the sermon is not always an easy task, but it does make for 
the most effective preaching. 


While it goes without saying that we cannot approve of allegoriz- 
ing, that is, of giving a spiritual meaning to all the embellishing 
details of a narrative text, we also cannot approve of the so-called 
symbolical interpretation. The words of Luke17,11—14, for in- 
stance, speak to us of the healing of the ten lepers; they say that and 
nothing else. While it is true that all men are afflicted with the 
leprosy of sin and that only Jesus can heal us from this leprosy, 
yet that text does not say this and should not be used as though it did. 
As a mere illustration it may be so used, but not for the purpose of 
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building up an entire sermon on such a symbolical explanation of 
the text. The record of Christ’s miracle of healing the ten lepers has 
an altogether different purpose, as we learn from the verses that 
follow, vv. 15—19. — What has been said should not prevent us from 
saying, for instance, that Matt. 21, 19, refers to the unbelieving Jewish 
people; but that is a parabolic, not a symbolic application. 

In reference to the exegetical treatment and the sermonic use of 
miracle texts and parable texts the warning needs emphasis that we 
should not make the Bible say what it does not say. John speaks 
to us of the purpose of Christ’s miracles, saying: “And many other 
signs truly did Jesus in the presence of His disciples which are not 
written in this book; but these are written that ye might believe that 
Jesus is the Christ, the Son of God, and that, believing, ye might 
have life through His name,” John 20, 30.31. In the various miracles 
' Christ’s deity and Messiahship are brought into close relation to the 
various phases of the Christian life, and that gives to each miracle 
text its specificness: when Christ reaches out His hand to sinking 
Peter, whose faith had grown weak, He teaches us that He likewise 
upholds us when our faith grows weak; when at the wedding of Cana 
the Savior changes water into wine, He teaches us that He also 
supplies those things which we need for this life; when the Savior 
raises Lazarus from the dead, He bids us look to Him for our 
bodily resurrection, etc. 

The parables present a different exegetical problem. A parable 
teaches a Scriptural truth by means of an incident taken from the 
daily life of men. Christ Himself has told us why He spoke in 
parables, Matt. 13,10—17. From the same chapter, Matt. 138, we also 
learn how a parable is to be explained, vv. 1—9. 18—23. 24—30. 36—43. 
From these examples we learn that those details which have a direct 
bearing on the lesson of the parable should be used. But from such 
a parable as that of the unjust steward, Luke 16,1—12, we learn 
that such details of a parable as have no direct bearing on the lesson 
should not be used, for we are expressly told that the lesson of the 
parable is that the unjust steward “had done wisely; for the children 
of this world are in their generation wiser than the children of light,” 
v.8. The fact that the steward was unjust is not a lesson of the 
parable; in that respect the steward is not an example for us. The 
Parable of the Laborers in the Vineyard, Matt. 20,1—16, teaches us 
the lesson of salvation by grace; it does not teach us that in the 
commercial world a laborer who has worked but one hour of the day 
should receive the same pay as he who has worked the entire day, for 
the Scripture says, “the laborer is worthy of his hire.” In other 
words, every parable has its tertium comparationis, and beyond this 
no use should be made of what is related in the parable. 
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The sermonizer must be careful in his exegetical treatment of 
many Old Testament texts; he must not give them a typical inter- 
pretation unless the text directly invites it or the New Testament 
so interprets it. 

We have no right to make the Bible in any given text say what 
it does not say, even though what is said be in accordance with the 
analogy of faith; for the Bible is not like a waxen nose, to which 
we may give this or that shape as our fancy directs. This fact, how- 
ever, does not compel us to teach only that lesson which is stated 
in 80 many words in the text (direct application); we should also 
teach that which is implied (indirect application). Scripture either 
tells us directly what we are to believe or to do (“Thou shalt have no 
other gods before Me,” Ex. 20,3; “Repent ye and believe the Gospel,” 
Mark 1,15), or it would have us arrive at this by way of inference. 
(John 4 merely relates to us the historical fact of Jesus’ conversation 
with the Samaritan woman and its glorious results. But from this 
narrative a number of very valuable lessons may be deduced: As 
Jesus did not disdain to speak to that lonely woman, a great sinner 
at that, so we should reach out after one individual soul, v.7, nor 
should we think that the most vile sinner cannot be saved, vv. 17. 18, 
but we should be encouraged by the power of the Gospel to believe 
that the preaching of it will not be in vain, vv. 28—30, 39—42; we 
also learn that we should tactfully, even as Jesus did, make an ap- 
proach when trying to win a sinner, v.7, and that Jesus knows the 
thoughts of our hearts and that our entire life is unto Him an open 
book, vv. 16—19, etc. While these lessons are not stated in so many 
words in the text, they are implied; the story has been recorded for 
our encouragement along these lines.) Speaking of the Old Testa- 
ment, Paul says: “Whatsoever things were written aforetime were 
written for our learning, that we through patience and comfort of 
the Scriptures might have hope,” Rom. 15,4. Paul so uses the story 
of Abraham’s faith; he says: “Now, it was not written for his sake 
alene that it was imputed to him, but for us also, to whom it shall be 
imputed if we believe on Him that raised up Jesus, our Lord, from 
the dead,” Rom. 4, 16—25. 


In the exegetical treatment of texts the relation of one truth to 
the other in the body of Bible doctrine must be carefully preserved. 
The great fundamental truths of Christ’s saving acts must ever be 
made to stand out prominently and need to be frequently presented, 
even as the church-year suggests. But also the proper relation in 
reference to the logical order of Bible truths should not be lost 
sight of; faith, for example, must always precede good works, and 
not vice versa; a text which encourages Christians to do good works 
must not be used in a sermon without reference to its relation to the 
central doctrine of the Christian religion, justification by faith. 
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In conclusion, the demand that the preacher, who is God’s mes- 
senger of truth to the world, should carefully study the Bible in order 
to make sure that he is in all respects preaching the divine message, 
needs special emphasis at our time. It needs this emphasis, first, 
because of the danger that in the course of years we are inclined to 
accept the doctrines of the Church as they have been handed down 
to us by our teachers without always making sure on our part that 
they are in full agreement with the Bible. If the average Christian 
should take the Bereans for an example, who “searched the Scrip- 
tures daily whether those things were so” which Paul and Silas 
brought unto them, Acts 17,10.11, we who are called to be teachers 
in the Church should much more do so. To the young pastor 
Timothy, Paul not only wrote: “Continue thou in the things which 
thou hast learned and hast been assured of, knowing of whom thou 
hast learned them,” 2 Tim. 3, 14, but he also added these words: “And 
that from a child thou hast known the Holy Scriptures, which are 
able to make thee wise unto salvation through faith which is in 
Christ Jesus. All Scripture is given by inspiration of God and is 
profitable for doctrine, for reproof, for correction, for instruction in 
righteousness, that the man of God may be perfect, throughly fur- 
nished unto all good works,” vv.15—17. The demand for a careful 
study of the Bible needs special emphasis to-day, secondly, because 
of the spiritual indifferentism found among so many Christians and 
of the large number of religious sects and false teachers who “wrest 
the Scriptures,” 2 Pet. 3,16, and even “by cunning craftiness lie in 
wait to deceive,” Eph. 4,14, being “deceitful workers, transforming 
themselves into the apostles of Christ. And no marvel, for Satan 
himself is transformed into an angel of light; therefore it is no great 
thing if his ministers also be transformed as the ministers of right- 
eousness, whose end shall be according to their works,” 2 Cor. 11, 
13—15. 

To God Himself the preacher will have to give an account of 
his stewardship. Therefore Paul writes to Timothy: “I charge thee 
before God and the Lord Jesus Christ, who shall judge the quick 
and the dead at His appearing and His kingdom: preach the Word; 
be instant in season, out of season; reprove, rebuke, exhort, with 
all long-suffering and doctrine. For the time will come when they 
will not endure sound doctrine,” 2 Tim.4,1—3a. That Church is 
blessed indeed whose preachers can say with Paul: “I kept back 
nothing that was profitable unto you, but have showed you, and have 
taught you publicly and from house to house.... Wherefore I take 
you to record this day that I am pure from the blood of all men, 
for I have not shunned to declare unto you all the counsel of God,” 
Acts 20, 20. 26. 27. Joun H. O. Frirz. 
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The Argument of St. Augustine’s ‘‘Confessions.”’ 


The great religious classic of the centuries between Paul and 
Luther is Augustini Confessiones. The high valuation which was 
ever placed upon this book of Augustine’s is attested by the many 
editions and translations of it which have issued from the presses.1) 
For brevity’s sake we refrain from quoting the warm praise which 
Dr. Walther bestowed upon this work.) 

St. Augustine’s Confessions constitute an autobiography in the 
form of a prayer. He begins by saying: “Great art Thou, Lord, 
and greatly to be praised, and great is Thy excellency, and Thy wis- 
dom is beyond measurement or comprehension.” At every turn he 
assures us that he is speaking in the presence of God. Again and 
again he declares that men may smile at his frankness, but that God 
will be patient with the poor sinner. He never ceases to sing the 
praises of God for provision, care, election, conversion and preserva- 
tion. In all literature there is nothing similar to St. Augustine’s 
Confessions. He frequently tells God that he is opening his heart to 
his heavenly Father and that he is speaking of his sins, not to arouse 
interest in his biography, but in order to praise God’s mercy and 
truth and to lead others to repentance and to faith in that same gra- 
cious and merciful God.) 

Very near the beginning of the first book he writes: “Thou hast 
made us for Thyself, and our heart is disquieted until it rests in 
Thee.”4) There is perhaps no sentence of any Church Father that is 





1) The cheapest edition of which we know is the one edited by Car. 
Herm. Bruder, Ph. D., and published by C. Tauchnitz of Leipzig. A very 
good edition by a German scholar is that by Karl von Raumer, published 
at Guetersloh. This edition contains German introductions, Latin sum- 
maries, and German notes, together with pertinent Latin quotations from 
other writings of St. Augustine. The print is clear and large, there is 
a good index, and there are very few misprints. The best edition, however, 
according to our opinion, is that offered in the series of the Cambridge 
Patristic texts, of which the general editor is A.J. Mason, D. D., published 
at Cambridge by the University Press. Dr. John Gibb, Professor of Church 
History of Westminster College, Cambridge, and William Montgomery, D. D., 
are subeditors of this edition. The English introduction and notes are ex- 
cellent. The solutions of some textual difficulties in most cases are very 
happy. However, this last edition is expensive. The Tauchnitz text sells 
for less than one dollar, whereas the Cambridge edition costs something 
like six dollars. 

2) Lehre und Wehre, III, p. 376. 

3) In all, there are thirteen books, but the last three contain an ex- 
position of Genesis. The autobiography is completed in the first ten books. 

4) “Fecisti nos ad te, et inquietum est cor nostrum donec requiescat 
in te.” 
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more frequently quoted. Thereupon he speaks of his life even before 
his birth, according to that sentiment expressed by David: “Behold, 
I was shapen in iniquity, and in sin did my mother conceive me.” 
He calls attention to the temper, jealousy, and impatience that is 
often noticeable in very young children. Then he declares: “The 
so-called innocence of little children consists in their inability to do 
harm, not in their sinlessness.’’5) 

In speaking of the schools which he attended, he tells us of the 
cruel punishment visited upon those boys who did not know their 
lessons. He conceived such a horror of this species of punishment 
that, though he was not what we call a Christian child, he neverthe- 
less appealed to God in some fashion to save him from these chastise- 
ments, the very thought of which filled him with terror. He wails 
out that his parents had no mercy on him, but laughed when he com- 
plained of the sharp correction which he had received at school. 

Latin was his mother tongue, and after he had learned to read, 
he just devoured Latin narratives, especially the Aeneid of Vergil. 
But since it was his parents’ intention to make of him a good speaker, 
perhaps an influential lawyer, he was forced to learn the Greek lan- 
guage also, — and how he did hate that strange language! Augustine 
never became interested in Greek writers.) 

Of the higher education which he received later he writes that 
his teachers warned their pupils to beware of the least mistake in 
language, but said ne’er a word against the much more serious faults 
of moral corruption.’) 

His mother Monica was a faithful Christian woman; his father 
Patrick was a pagan and seems to have been given to occasional 
intemperance, marital infidelity, and paroxysms of anger.8) There 
can hardly be a doubt that African blood coursed in the parents’ 
veins. During his boyhood Augustine fell sick, and since he had 
heard of the value of Baptism, he requested to be baptized. His 
mother was willing to have him baptized; but upon his recovery, 
this parent thought best to postpone his baptism, since she feared 
that during the years of adolescence he might fall into sins which 
were considered more harmful to a baptized member of the Church 





5) “Ita imbecillitas membrorum infantilium innocens est, non ani- 
mus infantium. Vidi ego et expertus sum zelantem parvulum: nondum 
loquebatur, et intuebatur pallidus amaro aspectu collactaneum suum. Quis 
hoc ignorat? Eapiare se dicunt ista matres atque nutrices nescio quibus 
remediis, Nisi vero et ista imnocentia est, in fonte lactis ubertim manante 
atque abundante, opis egentissimum, et illo adhuc uno alimento vitam ducen- 
tem, consortem non pati.” (Lib, I, c. VII.) 

6) Lib. I, ce. XIV. 

7) Ib., XVI. 

8) Zb., Lib. IX, ¢. TX. 
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than to one who had not as yet made profession of the Christian 
religion. 

As he grew older, he joined other boys and perpetrated all manner 
of sinful pranks. Concerning this he recalls two things: the one 
that he took pleasure in doing something that was forbidden; the 
other thing which he recalls of those years is that he was not satisfied 
to brag about those evil deeds which he had actually committed, but 
among his associates he also boasted of even more shameful deeds, 
which he had not committed. 

He became infatuated with the theater. Instead of deploring his 
own folly, he wept over the imaginary troubles of the actors. His 
morals became more and more corrupt. All about him he saw people 
who were in difficulties because of illicit love affairs with young 
women, and in his sinful folly he wished to get into the same dif- 
ficulties. Withal he was burning with ambition to shine in the world. 
After studying the works of Cicero and translations of parts of Plato, 
he determined to give some attention to the sacred Scriptures; but 
he declares that his bloated and blatant pride failed to find any 
pleasure in these writings. He thought the style of the holy writers 
deficient in polish and eloquence. 

He was impatient with the demand that he ought to believe; 
he wanted to understand; he wanted all, also religious, tenets proved 
as we prove that three plus seven make ten. He was offended by 
the demand that in simple, childlike faith he should accept the 
teaching of the Bible. His pride rebelled against the command to 
believe — he wanted to see scientific proof. But it was just this 
rationalism which engulfed him in all manner of foolish superstitions. 
He consulted astrologers, and finally came under the influence of 
that ridiculous sect known as Manicheans. After spending nearly 
nine years in this sect, he discovered that the Manicheans knew 
neither science nor religion. Thereupon he became a skeptic and 

despaired of ever finding the truth. At this time he was teaching 
rhetoric at Carthage. The students of Carthage were so boisterous 
and inconsiderate that he longed for a change. He was told that 
he might go to Rome and teach rhetoric there, where the students 
were more polished. He decided to go there. With deep shame and 
contrition he confesses to deceiving his mother and lying to her in 
order to prevent her from following him to Rome) 

Having come to Rome, he found the youth more polished, but 
also more deceitful; they cheated him out of his fees. At this time 
a delegation came from Milan in Northern Italy, requesting that 
a teacher of rhetoric be sent there. A public examination, or test, 





9) His father was converted shortly before he died, at which time 
Augustine was about seventeen years of age. 
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was arranged, and St. Augustine won the appointment. He went to 
Milan and taught rhetoric. There he found that celebrated bishop 
of the early Church St. Ambrose. The eloquence of St. Ambrose had 
been made much of, and in order to discover whether all was true 
that he had heard of Ambrose, he went to hear him and found the 
reports fully justified. He therefore frequented the preaching ser- 
vices of St. Ambrose, not to learn the truths which he proclaimed, 
but to enjoy listening to a good speaker. But, lo, little by little, 
while giving attention to the preacher’s wonderful command of lan- 
guage, the truths themselves which Ambrose taught touched his soul 
and aroused his conscience.!9) 

At this time he was joined by his mother. He tells us that his 
mother had become convinced that before she left this world she 
would see her son Augustine a true and faithful Christian. She 
based her conviction upon the fact that she had had a dream which 
assured her that her son would finally be won over to her faith. 
Another reason for her feeling so secure in this confidence was the 
fact that years ago, when she had gone to a Christian minister (this 
was not Ambrose) to ask him to speak to Augustine about his re- 
ligion, this man had told her that it was useless to speak to him 
as long as he had not discovered the deceptions of the Manichean sect. 
When Monica continued to plague this man and to weep, this bishop 
had said to her, “Go in peace. A child of such tears cannot be lost.” 1!) 

It is highly interesting and instructive to read what Augustine 
tells of his spiritual struggles and his quest for truth. He was still 
plagued with all manner of superstitions. He went to the mathe- 
matici, the astrologers of those days. They offered no sacrifices, but 
studied the stars and wished to explain a man’s morals and fortunes 
by referring to the planet which was in control of the heavens at the 
time of that person’s birth. After he had been warned by a physician 
to give up that foolish and superstitious investigation, he came to 
a better understanding of the whole matter. Later he simply wished 
to find an excuse for sin, telling the sinner that the cause of his 
lapse lay in the stars and not in his character. Space will not permit 
to relate a number of very interesting occurrences which he narrates 
of himself and his friends. 

The miseries of Augustine increased. He told his friends that 
he could scarcely endure the distress of his soul any longer. In the 
mean time he had become a catechumen of Ambrose. What Ambrose 
preached now appeared to him to be well founded; but the illicit 





10) “Ht dum cor aperirem ad excipiendum quam diserte diceret, 
pariter intrabat et quam vere diceret, gradatim quidem.” 

11) “Vade a me! Ita vivas, fierit non potest, ut filius istarum lacri- 
marum pereat.” (Lib. III, cap. XII.) 
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connection which he, Augustine, maintained with a young woman 
held him in its fetters. True, he now discarded the woman who had 
borne him an illegitimate son, called Adeodatus, but he formed another 
liaison. He learned that the way to truth is not through intellectual 
inquiry, but through repentance of sin and faith in the Savior, fol- 
lowed by a life in accordance with the will of the Good Shepherd. 
The uneasiness of his heart waxed so violent that he could not work. 
He retired to the country, where a friend offered him a temporary 
refuge. He now read the Scriptures assiduously with a friend. One 
day he went out into the garden. The turmoil within him became 
so intense that he threw himself upon the ground. Then it was that 
he heard a voice saying, “Tolle, lege; tolle, lege.” (Lib. VIII, cap. 12.) 
It seemed to be the voice of a boy or a girl at play. Repressing the 
inclination to weep, the conviction seemed forced upon him that it 
was a divine command to open the Bible and to read whatever he 
might find. He returned to his friend Alypius, took up the Bible 
lying there, and opened it at Rom. 13,183.14: “Not in rioting,” ete. 
These words suddenly infused into his heart the light of divine truth; 
God’s grace had delivered him. He arose and told his friend that 
he had now become firm in his determination to become a Christian. 
After further instruction he, together with his son Adeodatus, was 
baptized. 

For some reason he then, together with his mother, brother, and 
son, undertook to return to Africa. On the way, at Ostia, his mother 
fell sick of a fever. When her death seemed imminent, they asked 
her whether, in case she died there, she wished her body to be buried 
next to her husband in Africa. She replied: “Bury this body of 
mine anywhere. Let its disposal not trouble you in the least. This 
only I would ask of you, that, wherever you may be, you remember 
me at the altar of the Lord.”!2) These words are quoted by the 
Romanists in support of their doctrine of purgatory, but without any 
valid reason. On this point those classic paragraphs in the Smalcald 
Articles should be read. (Triglot, p. 464 ff.) The words of Monica 
say nothing about purgatory, say nothing about reading Mass for the 
dead. It is a simple request that her sons remember her when they 
attend Holy Communion. The Romanists practise here what all sects 
have practised — they set aside clear, distinct, and unmistakable words 
of Scripture and inject into other words much more than those plain 
words actually mean. Since there is nothing in the canonical books 
of Scripture which speaks of purgatory or of masses for the dead, 
they quote this incident from the Confessions of Augustine; and 





12) “Ponite, inquit, hoc corpus ubicumque; nihil vos eius cura con- 
turbet. Tantum illud vos rogo, ut ad Domini altare memineritis mei ubiubi 
fueritis.” (Lib. IX, c. XI.) 
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since even this quotation does not support their position, they add 
their own interpretation, expecting their readers to forget everything 
except the interpretation which they have imposed upon these words. 
As for St. Augustine’s saying anything concerning purgatory, Lu- 
ther, who knew the writings of Augustine very well, tells us: 
“Augustinus schreibt nicht, dass ein Fegfeuer set, hat auch keine 
Schrift, die thn dazu zwinge, sondern laesst es in Zweifel hangen.” 
The only passage which we found in St. Augustine’s writing concern- 
ing prayers for the dead is the following in his De Civitate Dei, 
(Lib. XXT, ¢. 24): “Hadem itaque causa est, cur non oretur tunc pro 
hominibus aeterno igne puniendis, quae causa est, ut neque nunc, 
neque tunc oretur pro angelis malis; quae itidem causa est, ut quam- 
vis pro hominibus, tamen iam nec nunc oretur pro infidelibus im- 
piisque defunctis. Nam pro defunctis quibusdam, vel ipsius Eccle- 
siae, vel quorumdam piorum exauditur oratio; sed pro his, quorum in 
Christo regeneratorum nec usque adeo vita in corpore male gesta est, 
ut talt misericordia iudicentur, digni non esse, nec usque adeo bene, 
ut talem misericordiam reperiantur necessariam non habere.” 

It is true, St. Augustine prays for his departed mother and asks 
every one of his readers to pray for her. But he wishes this prayer 
to be understood to be offered for gifts which have already been re- 
ceived, just as we, who have even now complete forgiveness, neverthe- 
less pray for forgiveness. In this sense Augustine wishes the prayers 
for his mother to be understood. He writes: “Ht credo quod iam 
feceris quod te rogo, sed voluntaria oris met approba, Domine.” 
(Lib. IX, ec. XIII.) The thought that his prayers or the prayers of 
others should help Monica from purgatory was entirely foreign to 
St. Augustine. 

One question which troubled Augustine no little before his con- 
version was: Unde malum? Whence is evil? He tells us that he 
happened upon this question while trying to solve the mystery of the 
universe. He made an attempt to visualize all things, God and all 
creatures, visible and invisible. And then he said to himself: There 
are only two things: God and what God has created, the Creator and 
the creature. (“Hcece Deus, et ecce, quae creavit Deus.”) And now 
he said: God is good, perfectly good, and this Good One created 
nothing but good things. The question therefore arises, Whence is 
evil? “Ubi ergo malum? Et unde, et qua huc irrepsit? Quae radix 
eius et quo semen eius?” And then there occurred to his mind the 
possibility that there is no evil at all, the very thing that the Chris- 
tian Scientists think is so new and has been taught first of all by 
Mrs. Mary Baker Eddy. Augustine thought of this Eddyism in his 
day, and many philosophers before him and many since him have 
thought of it. Concerning evil he therefore asked the question: “An 
omnino non est?” But he goes on to ask another question, Why, 
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therefore, do we fear it and beware of it when it does not exist at all?’ 
“Cur ergo timemus at cavemus, quod non est?” And he comes to the 
conclusion which many Christian Scientists have overlooked: If I fear 
without cause, certainly that fear itself is an evil, which unnecessarily 
pricks and tortures my heart.” (“Et tanto gravius malum, quanto non 
est, quod timeamus, et timemus.”) Many a poor soul in our modern 
enlightened age would have escaped the snare of Mrs. Eddy if it had 
known what Augustine knew so well more than a thousand years ago 
and expressed thus: “Idcirco aut est malum, quod timemus, aut hoc 
malum est, quia timemus.” 

And thus Augustine shows that it is true what the apostle taught 
long before him: “In the wisdom of God the world by wisdom knew 
not God,” 1 Cor.1,21. The teaching of Holy Writ is foolishness to 
man in his natural condition. Much labor, time, energy, money, and 
learning have been wasted in endeavors to make unconverted people 
recognize the truth of Holy Writ, all because men did not see that 
the natural man receiveth not the things of God; they are foolishness 
unto him. It is God’s decision that men must be saved, not by the 
argumentation of learning, but by “the foolishness of preaching,” 
namely, the preaching of the Cross, whereby man is regenerated 
through repentance of sin and faith in Jesus, the Savior. To this 
new creature all that before his conversion seemed the greatest fool- 
ishness now appears the highest wisdom. A man does not become 
a Christian because he is intellectually convinced of the truth of 
something in the Bible, but by way of repentance and faith. 


While the Confessions of Augustine constitute a valuable store- 
house of data for the historian of Church and State, for the educator, 
for the sociologist, for the philosopher, and for the philologist, its 
chief value is found in its religious teaching. The entire book is 
just what Augustine intended it to be, a crushing testimony against 
the sinner at the bar of God’s justice and a victorious witness for 
the grace of God in Christ Jesus. Every word of it confirms the 
Scriptural truths that the world by wisdom knows not God, but that 
the Gospel of Jesus Christ is the power of God unto salvation to 
every one that believeth. Augustine did not answer the question 
which no one else has ever answered, Unde malum? Idle curiosity 
alone wants that question answered. But Augustine does answer the 
question, Unde bonum? To this question he gives the same answer 
that Jesus gives John 3,16. That counts! Augustini Confessiones 
appeal to all “with tears”: “We pray you in Christ’s stead, Be ye 
reconciled to God; for He hath made Him to be sin for us who knew 
no sin that we might be made the righteousness of God in Him,” 
2 Cor. 5, 20. 21. Martin S. Sommer. 
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Die Lehre von der Yufpiration nad 1 Petr. 1, 10O—12. 


Cin Trojtbuch ijt der erjte Petribrief mit Recht genannt worden, 
und iwir ftimmen 3u, wenn man ihm einen praftifden Charafter gu-z 
fdreibt. Doch der wiirde fehr irren, der Hieraus den Schluk giehen 
twollte, in Ddiefem Brief werde nicht viel Lehre getrieben. Nicht nur 
enthalt er im dritten Napitel die eigentlide sedes der Lehre von der 
Hollenfahrt unfers Heilande3, fondern im erjten RKapitel werden, um 
nur ein paar Stiice gu nennen, die Lehre bon der Eriwedung, der 
Erhaltung und dem fdliebliden Biel des Glaubens und ein twichtiger 
Wbfdhnitt aus der Lehre von der Erlifung, im gtweiten Rapitel die 
grokartige Schilderung der Chrijten in ihren Vorrechten als geiftlide 
Priefter und Konige un vorgefiihrt. MNeben diefe und ahnlide Worte 
tritt Der oben angegebene Pajjus mit AWusfpriicjen, die widtig find 
fiir die Lehre bon der Snfpiration. Allgemein gugegeben ijt der gang 
eigenartige Charafter diejes Whfdnitts. C3 fdeint darum nidt unz 
pafjend, in Ddiefer Qubelnummer gerade diefe Apofteltworte ettvas von 
Dem angedeuteten Gefidhtspuntt aus gu erdrtern. 

1. &8 ift notig, einen Wugenblid€ auf den inliicadialiieesia. in dem 
Ddieje Verfe ftehen, gu achten. Die Worte, die vorhergehen, find der 
befannte glorreiche Hymnus auf die Chriftenhoffnung, wo der Apoftel 
in Tieblicjen, hergerquicenden Wusdriicen von dem Erbe redet, da3 
unfer im Simmel wartet und da8 uns nad furger Leidendgeit, fall3 
Leiden fommen miifjen, gufallen foll. Luther lagt den Apoftel fo fort- 
fahren (St.2. IX, 1134): ,Die Seligfeit, davon ich rede, die ihr 
empfahen twerbdet, ijt gewifk, denn fie hat ein Beugnis in den heiligen 
Propheten.” So ridjtig die? an und fiir fich ift, fo liegt e3 doch Petrus 
hier nicht daran, die Gewifkheit der Seligkeit gu ertweifen. Vielmehr 
will er nocj weiter bon der Grife und Herrlichfeit des driftliden Heil 
fagen. Wm einfachften wird e3 fein, wenn id in einer Paraphrafe 
den Ginn der Worte Petri wiedergebe: ,Die Gripe der euch bver- 
heigenen Geligfeit fonnt ihr auch daran ermeffen, dak fie fon im 
Alten Teftament von Propheten gum Gegenjtand forgfaltigen Nadh- 
forfdjens gemacht tvorden ijt. €8 find das die Propheten, die itberhaupt 
bon der fiir euch beftimmten Gnade geweisfagt haben. Die Grundlage 
des Heils tar e8, worauf das genannte Forjdjen fic) begog, die Leiden 
SEfu und die Verherrlidungen, die ihm danad guteil wurden. Yn 
den PRropheten wirkte der Geift Chrifti; der gab ifnen Offenbarungen 
und begeugte ifnen im borau3, twas Chriftus tun und leiden und wie 
ex berberrlicjt werden twiirde. Gie forfdjten nun daritber nach, gu 
welder Beit diefe Ereignifje gefdehen und was die naheren Umftande 
fein twiirden. ieriiber tourde ihnen eine Offenbarung gegeben, nam- 
lich diefe, dak fie nicht fic) felbft, fondern eud) mit den Weisfagungen 
iiber Chrifti Wirken und Leiden einen Dienft ertviefen. Die Erfiillung 
Diefer Weisfagungen ijt euch nun gemeldet worden durd) die Voten, die 
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euch die frohe Votfdaft bon Chrifto gebracht haben, und gwar nidt aus 
eigenem Untrieb und bermige ifres eigenen Wiffens und Kinnens, 
fondern durd den Heiligen Geift, der bom Himmel gefandt worden ijt. 
Wile diefe Dinge, twobon wir hier reden, find fo fojtlid, dak fogar Engel, 
diefe bollfommenen, feligen Geifter, Verlangen tragen, damit naber 
befannt gu werden.” G83 jpringt fofort in die Augen, dak der Apoftel 
nicht betweifen, fondern nod) mehr ertwarmen und begeiftern will, indem 
er bon dem Suchen und Forfden der Propheten des Alten Teftaments 
hinjichtlich deS chrijtlicden Heils redet. 

2. Von Propheten fagt uns Petrus. Dak er an die Propheten 
denft, deren Sdhriften feinen Lefern im Kanon de3 Alten Teftaments 
borlagen, follte nicht begiweifelt werden. Macht dod feine Rede gang 
den Cindrud, dak er Vefannt{dhaft mit den Propheten feiten3 feiner 
Lefer vorausfebt; und two Hatten fie diefe beffer gewinnen fonnen als 
in den prophetifden Schriften felbjt? Meuerdings find Wusleger be- 
miiht, nachguiweifen, Petrus deute Hier nicht fowoh!l auf die groken 
Propheten des Alten Bundes, wie Mofes, Yefaias und Yeremias, als 
auf die Apofalyptifer, die allerdings gum Teil im Ranon bertreten 
(Daniel, Hefefiel, Sacharja), gum Teil jedoch ohne fanonijdes Anjehen 
geblieben feien (Such Senod und andere). Hermann Gunfel, der in 
dem Gammeliverf ,Die Schriften de3 Neuen Teftament3, neu iiberjebt 
und fiir die Gegenwart erflart” (Gottingen) den 1. Petribrief be- 
handelt hat, fehreibt gu unferer Stelle (Band ITI, S. 258): ,,Die Art, 
wie die Propheten Hier vorgeftellt werden, ijt freilich bon unferer ge- 
fdhidtliden Auffaffung diefer Manner weit entfernt; wir twifjen, da 
fie mit gang wenigen, ausdriiclich gu begeidjnenden Wusnahmen iiber- 
geugt twaren, fiir ihr eigene3 Gefdledht gu reden, und dak fie feine 
Griibler waren. Anders die neuteftamentliche Auffajfung, die fich die 
alten Propheten nad) Art dex bon un fogenannten fpateren ,Apofalyp- 
tifer‘ vorgeftellt; diefe Spateren nannten fich felber ,PBropheten’ und 
tourden bon der urchriftlicen Gemeinde gum Teil fehr hoc) gefdabt. 
Diefe Apofalyptifer’ aber meisfagen (unter fremden Namen) wirklich 
iber Dinge tweit entfernter Zufunft und griibeln iiber die ,Geheimniffe’, 
die fie berfiinbdigen, nad; vgl. gum Beifpiel Dan. 9, 2.23 ff.; 4 Esra 
4,51 ff. (Raubfd IT, S. 359.396 ff.) und befonder3 Senod, bon dem 
e3 (nach beridtigtem Text) heikt: WIS id aber bon ifnen [den Engeln] 
alle bernahm, da erfannte id) und fab, dak ich nicht fiir da gegen- 
wartige Gefchlecdht griibelte, fondern fiir ein fernes rede‘ (sth. Henod 
1,2); Ddiefe Stelle fcheint der Verfajfer im Ginne gehabt gu haben.” 
Gang ahnlicd, obtwobl fiirger, ijt die Bemerfung, die Friedrich Gauc in 
dem jebt erfdheinenden popularen Kommentar ,Da3 Neue Teftament 
Deutih”, Band 10, S. 48, itber unfere Stelle madt. Dad find Phan- 
tafien, die mir abgutweifen haben; werden doch im gangen Neuen Tefta- 
ment die auferfanonifden Apofalypfen, menn man bom (deuterofano- 
nijden) Brief Xuda abfieht, nicht ein eingiges Mal ertwahnt, gefdweige 
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anerfannt, und ijt doch auch die Segugnahme darauf im Qudasbrief nicht 
iber allen Ziveifel erhaben. Dak SEfus und die urchrijtlidje Gemeinde 
fich viel mit diefen augerfanonifden Apofalyptifern abgegeben haben, 
wie man jebt mancherorts wifjen twill, ijt Durchaus uneriviefen. Ferner 
ijt allerdings richtig, wie Gunfel angibt, dak fich bet Daniel gerade folds 
ein Nachforfdjen findet, wie das, wobon Petrus Hier redet, und eS unter- 
Tiegt wohl feinem Bweifel, dag der Apoftel diefen Propheten befonders 
im Ginne hat. Bgl. Dan. 8, 26. 27; 9, 2. 3. 22; 10, 12; 12, 8. 
Mitfien wir da noch zu objfuren Schriften greifen, um eine Veftatigung 
der Ausfage de ApoftelS gu finden? Sechlieblich lag e3 doch in der 
Natur der Sache jelbft, dak, wenn die Propheten fagten: gu der Beit“ 
(Sef. 25,9; 26,1 u.a.) und: ,€8 fommt die Beit” (Ser. 25, 5), fie in 
ihrem Geijte BSetrachtungen iiber die Beit, die hier gemeint ijt, anjtellten. 
So etwas auf die Apofalyptifer gu befdhranfen, lapt fich nicht redht- 
fertigen. Die auerbiblijcjen fogenannten Apofalypfen gehoren dabher 
nicht in diefe Disfuffion. 

3. Wenn wir uns nun fragen, was in unferm Abfdnitt gang be- 
fonders fiir die Lehre von der Ynjpiration bon Wichtigkeit ijt, fo ijt 
e3 einmal der Hintweis darauf, dak in den Propheten der Geift Chrijti 
wirfte. To év abrots [Ivetpa Xororod, Der in ihnen (iwohnende) Geijt 
Chrifti, das ijt das Subjeft de3 indireften Fragefabe3 in V.11. Wer 
fonnte e3 alles ausjagen, tas in diefem furgen Ausdruct Viegt! Geift 
Chrifti: der Genitiv ijt offenbar der der Bugebhdrigkeit. Mit ,,Geift” 
ijt hingewiefen auf die dritte Perfon der Gottheit, die fon in BV. 2 
DiejeS RKapitels genannt ijt und in B.12 den Namen ,,Heiliger Geijt” 
tragt. Wir fragen natiirlid: Warum wird er hier mit einem Mal als 
Geijt Chrijti begeichnet? Cs ijt das allerdings cine ungewshnliche Be- 
nennung, fommt aber doch nicht nur hier bor. Auch Mdm. 8,9 wird 
Der werte Heilige Geijt fo genannt, und dasfelbe fann man doh aud 
behaupten von Gal. 4,6 (Geift des Sohnes Gottes). Die Wahl des 
Ausdrucs ijt bedingt durch den Bufammenhang. Die Propheten de3 
Alten Teftaments, fo fiihrt Petrus aus, haben von Chrijti Leiden und 
Herrlicdfeit gewweisfagt. Wie fonnten fie das? Gerade dadurcd, das 
der Geift der Perfon, von der fie weisfagten, in ihnen madtig war und 
ihnen diefe Dinge offenbarte. Hierdurch wird allerdings etwas itberau3 
Grokes von unferm HErrn Chrijtus ausgefagt, feine Praexijteng vor 
der Menfdhwerdung. Stidhardt fagt treffend in feinem Kommentar 
gum 1. Petrilrief (S. 44): ,,Chrijtus ijt der Logos, der tm Anfang war 
und im Anfang bet Gott tar, durch melden die Welt gefchaffen itt, 
welcher fid) Dann QSrael, dem Volfe Gotte3, und fcon den Vatern 
Ssraels auf mannigface Weife bezeugte.“ GSelbjt Gunfel fann nidt 
umbin, gu bemerfen (op. cit., S. 257): ,Chrijtus wird als ein itber- 
tweltliches Wefen vorgeftellt, das fic) im Laufe der Gefchidte offenbart 
und das fich fohon Lange bor dem Menfden FEfus im Alten Teftament 
geoffenbart hat.” Und da will der Unitarianismus nod verneinen, dab 
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das Neue Teftament SECju Gottheit lehre! — Hier wird uns nun ein 
Cinblic€ gewahrt in die Entitehung der altteftamentliden Schriften. 
Wir fehen die groken Manner Gotte3 an der Arbeit, Yefaias zum Veiz 
fpiel an feinem grogen 53. Rapitel, David am 22. ¥jalm; in groper 
Begeijterung fchreiben fie, und was fie erfillt, jie treibt, jie leitet, ijt 
nicht warmer Patriotismus, hohe menfdlice Weisheit, echt poetifdes 
Empfinden, madhtiger Wifjensdrang, obwohl auch diefe Cigenfdaften 
fich in Hohem Make bet ihnen finden, fondern der Geijt Chrifti. Fa, 
Der Heilige Geift ijt e3, der aus ihnen redet und in ihren Schriften feine 
Votjchaft ibermittelt. 

4, Schon der Ausdruc ,Der Geijt Chrifti in den Propheten” weit 
aljo auf die Snfpiration hin. C8 wird aber bedeutend mehr Licht auf 
diejen Gegenjtand geiworfen, tvenn wir das Pradifat hingunehmen: 
»Der Geijt Chrijti madhte Enthiillungen, deutete hin” (zd7jiov). E3 war 
aljo der Geift Chrijti in den Propheten durdhaus nicht untatig. Er 
auperte fic) nicht nur in einem angenehmen Gefiihl, in feierlidem, 
andadhtigem €Empfinden, fondern er madte YWuperungen, er redete bon 
etwas, das in Bufunft gejchehen follte. Das heift dod, dak er den 
ropheten Dinge mitteilte, die fie borher aus fich felbjt nicht mupten 
oder fannten, Dinge, die fie Dann niederfechrieben. C3 tare Daher eine 
durchaus verfehrte Vorjtellung bon dem Vorgang, den wir Ynjpiration 
nennen, tenn tir ifn uns fo dachten: Der Geijt Chrifti erqriff diefe 
Gottesmanner geiwaltig, und hocherregt jchauten fie dann in ihren 
eigenen Bufen hinein und fpraden die Gedanfen aus, die fich dort bil- 
DdDeten. Nicht um eigene Gedanfen der Propheten, fondern um Offenz 
barungen handelt e3 fic) in der Sache, die hier befprocjen wird. Buz 
qleid) fann man nicht umbin, bier die Verbalinfpiration angedeutet gu 
fehen. Macht man jemand Enthillungen, fo gefdhieht das durch Worte, 
in Die Die Gedanfen gefleidet werden. Dag man die Kunde bon in der 
Zufunft Tiegenden Tatfadhen iibermittelt, ohne Worte gu gebraucen, 
ijt unboritelbar. Mitteifung durch Symbole mie in der Beichen{prache 
dex Taubjtummen ijt natiirlich auch nur verfiirgte Wortfprade. Doh 
wir twollen nicht dariiber fpefulieren, was pfychologif miglid) und unz 
moglich ijt. Hier ftehen die Worte ,Der Geijt Chrifti machte offenbar, 
er gab Runde”. Der unbefangene Lefer denft an nichts anderes al3 an 
in Worte gefakte Mitteilungen. Wenn die Heilige Schrift uns nicht 
irgendivo eines andern belehrt, fo bleiben tvir dabei. 

5. Dod nun wird nod hingugefiigt: ,Bndem er im bvoraus 
Beugnis ablegte pon den Leiden Chriftt und den Verherrlicungen 
dDanadh.” 8 ift der Geift Chrifti, von dem geredet wird. Sn den 
Propheten maltet er und legt im boraus Beugni3 ab (xoouaervesuevoy), 
Er bewegt fidh inmitten der Menfehheit als ein Beuge, der auf twidhtige 
Dinge, die noch in das Dunkel ferner Zufunft gebiillt find, bintweift. 
Die Propheten find fein Mund; dur fie redet er. Gie verfiindigen 
die Weisfagungen von Chrijto (Weisfagungen iibrigens, deren Ynhalt 
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Stochardt in feinem Kommentar [ad loc.] mit begeijternden Worten 
ffigziert). Die Predigt, die aus ihrem Mtunde erfchallt und die fie aud 
fchriftlich feftlegen, ijt nicht eigentlich) ihre Predigt; e3 ijt die ded 
ihnen innewohnenden Geijtes. Das ift doch gang ohne Butat, ohne 
rationalifierende Ausfehmiidung der Ginn der Worte Petri. C3 be- 
Tiebt heutgutage, einen fdarfen Gegenfak gu maden atwifden den 
heiligen Sehreibern und ihren Schriften. Bene, fo fagt man, twaren 
infpiriert, aber nicht find e8 diefe. Die Heiligen Manner Gottes wur- 
Den bom Geift getrieben und haben in diefer Verfajjung groke Dinge 
getan, geredet und gefdjrieben; aber bon ihren Schriften gu fjagen, daB 
fie infpiriert feien, ijt verfehlt. Die Schriften find tote Biicher, die 
Schreiber Hingegen twaren geijt- und frafterfiillte Perfonlichfeiten. 
Wie weit entfernt fich diefe Darjtellung in ihrer gang einfeitigen Wuf- 
fafjung bon etri Lehre! Der Heilige Geijt wirkte in den Propheten; 
fie twaren geijfterfillt, getwif. Aber ihr Beugni war fein Zeugnis. 
Shr Wort, das jebt in Schriften fteht, ijt feine Predigt, und e3 ftromt 
uns Ddaraus feine gittlide Kraft entgegen. Die eingig denfbare Mog- 
lichfeit, Das Hier Gefagte gu entfraften, beftande darin, den Nachtweis 
gu erbringen, dDafB mit dem Ausdrucd ,,Worherbezgeugen des Geiligen 
Geijtes” bon Petrus nicht hingetwiefen werde auf die in den Sehriften 
de3 Alten Teftaments niedergelegten Weisfagungen, jfondern auf Offen- 
barungen, die nie an Tageslicht gefommen oder doch nie aufgefdhrieben 
worden feien. Wber jeder Verfuch, fold} einen VBetweis gu liefern, twitrde 
fofort an der Tatfade fdeitern, dak die Wpojtel einfach das Beugnis des 
Heiligen Geijtes in der Beit des Alten Bundes mit den fchriftlicden 
Yugerungen der Propheten identifizgieren und bet ihrem Ginweifen auf 
alttejtamentlide Weisfagungen immer die alttejtamentliden Schriften 
im Ginne haben. Man vergleide hier AWpoft. 1, 16; 28, 25; Hebr. 
3,7; 9,8; 10,15. So hat gewig Petrus auch bet den Worien VB. 12: 
nweldjen offenbart tourde”, Offenbarungen im Auge, die fdhriftlid 
niedergelegt find. Oierher gehiren Wusfpriiche wie 2 Sam. 7, 12.19; 
Dan. 9, 24 ff. 

Auch hier ijt es mir darum gu tun, gu betonen, daB der Wusfprud 
Petri auf die Verbalinfpiration Hinweijt. Bit vorhin der Ginn der 
Worte des Apoftels richtig gefakt worden, fo finnte man ihn furg fo 
twiedergeben: Die Abfdnitte bon YEfu Leiden und Verherrlicung in 
den altprophetifden Schriften find ein im bvboraus abgelegtes Zeugnis 
des Heiligen Geijtes. Bit damit nicht, allerdings indireft, fiir diefe 
Stellen die Verbalinjpiration behauptet? Der Heilige Geijt wird ein- 
fach als der Autor Hingeftellt. Die Propheten haben gefdhrieben, aber 
Der eigentlice Verfaffer ijt der Heilige Geijt felbjt. Dak eS fich hier um 
ein in Worte gefaktes Beugnis handelt, ijt Har; denn e8 ijt ja, tie 
gefagt, die Rede von Sehriften. Yedes Wort ijt das des Heiligen 
Geiftes. Hieran lakt fich nicht rittteln. €3 ijt wabhr, dak Petrus hier 
nur bon den chriftologifden Wbfchnitten handelt; denn nur darauf fam 
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e3 ihm bei diefer Erirterung an. Doh dedt nicht nur der AWusdruc 
ydex in ifnen twohnende Geift Chrifti” das ganze Alte Tejtament, 
fondern e3 gibt geniigend Wusfpriiche in den Schriften der Wpoftel, die 
die Snfpiration aller Viicher deS Wlten Tejtament3 begeugen. 


6. Wichtig fiir unfere Befprechung ift nun auch das, was der 
Upoftel itber die neuteftamentlide Predigt fagt. Bn V.12 tut er den 
Ausfprud, dak den Chriften die Erfiillung der alttejtamentliden Ver- 
heigungen bverfiindigt worden ift durch die Leute, die ihnen die frohe 
Botfhaft bon Chrijto durd) den bom Himmel gefandten Heiligen Geift 
gebradt haben. Buchjtablic) iiberfebt, lauten die lebten Worte: die 
euc) dDurd den bom Himmel gefandten Geiligen Geijt ebvangelifiert 
haben” (éy ift hier, wie haufig, inftrumental). Daf die Coangeliums- 
predigt jtattfand und dak fie gottliden Snbhalt hatte, ijt Werk des 
Geiligen Geijtes. Petrus denkt hier wohl hauptfadhlic an Paulus 
und Ddeffen Mitarbeiter; denn gerade durch diefen WApoftel und feine Ge- 
hilfen war das Changelium in jene Gebiete gebracht worden, two Petri 
Refer wohnten. ALS die Apoftel und ihre Genoffen hinausgingen in 
die Welt, trugen fie nicht ihre eigenen Gedanfen bor, fondern das, twas 
ihnen der Heilige Geift eingab. Was bon ihrem miindliden Wort galt, 
hat feine AUntwendung auf ihre fchriftlice Verkiindigung, 2 Theff. 2, 15. 
Ob fie mit der Bunge oder mit der Feder von Chrijto geugten, immer 
war e3 das Wort des Heiligen Geijtes, das fie ausbreiteten, 1 Ror. 
2,13. Go ijt das Alte Teftament twie das Neue ein Produkt des werten 
Geiftes Gotte3; ein und diefelbe Autorfdaft bindet fie gufammen; 
Diefelbe gittliche Stimme redet aus beiden Leilen der Schrift. 3 ift 
dies ein fo herrlicder, ergreifender Umitand, dak felbjt Gunfel, tief 
betwegt bon den Worten Petri, iiber die ,innere Cinheit aller Offen- 
barung” fagt, die} fet ,einer der griften Gedanfen, die je in eines 
Menfdjen Herg gefommen find” (op. cit., SG. 257). 

7. Noch haben wir den Snbhalt der Worte Petri fiir unjere Bwede 
nicht erfdopft. Bisher habe ich nur beilaufig von den Worten der Pro- 
pheten iiber die Beit und die Umftande de Wirfens BEfu auf Crden 
gefagt. €3 muf dariiber etwas mehr nadgefonnen werden. Bon einem 
gar eifrigen Forfden redet der Apoftel; braucht er doch giwei Rompofita 
mit é&: &€eljrnoay und ésneadynoay. Wo das Nachforfdhen ftattfand, 
geben die Umftande felbjt an die Hand. Yeder Prophet befak die von 
ifm und feinen Vorgangern erhaltenen Weisfagungen, und in diefen 
fudjte und forfejte er nach naberem Auffehlup. Go wird uns von 
Daniel gefagt (Map. 9,2), daB er in den Biichern auf die Babl der 
Nahre merfte, tovon der HErr geredet hatte zum Propheten Yeremias, 
dak Yerufalem follte fiebzig Nahre wiifte liegen. Damit ijt einmal 
Wieder begeugt, dak da8, twas die Bropheten bon Chrifto predigten 
und fdrieben, eine Kunde war, die fie nicht felbft erfunden Hatten. 
Was man fic) felber ausdentt, das verfteht man, dariiber braudjen 
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feine grofen Nadhforjdungen angeftellt gu werden. C3 mitffen alfo 
Dieje Weisfagungen ihnen iibermittelt worden fein. Nicht eigene Weis- 
heit, fondern die Weisheit eines andern, gottliche Weisheit, verfiimdig- 
ten fie. Go wird auch durch diefe ecinfachen Worte der gottliche Charatter 
der Heiligen Schrift bejtatigt. Bugleich liegt aber auch in diefem Wus- 
fprud, dag wir durdaus fein Recht haben, die Ynfpiration uns als 
etwas Mechanifches vorgujtellen, wobei die heiligen Schreiber nur al 
Mafchinen handelten. An dem, was fie fchrieben, nahmen fie den 
innigjten Unteil. Nicht waren fie nur Randle, in denen die von Gott 
ausgefdiitteten eiligen Wajer der Menfehheit gugefiihrt wurden; 
nicht waren fie lediglich Snjtrumente, Flite oder Leier, die der guttliche 
Meijter nach Bedarf in Gebrauch nahm, um feine himmlifden Weijen 
ertinen zu lafjen. Wenn die Vater Hfters mit folden Bildern die 
Snfpiration veranfdaulicht haben, fo ijt mit Redht daran erinnert twor- 
Den, DaB man Diefe figiirlichen Wusdriice nicht prejjen diirfe. 

8. Wahrend wir uns vergegenwartigen, twas die Heilige Schrift 
iiber die Ynjpiration fagt, diirfen mir nicht vergefjen, daR fie tmeder 
hier noch ander8tvo uns die Ynjpiration naher befdreibt. ber den 
ProzeR der Ynfpiration hat Gott einen Sebleier getworfen wie iiber 
biele andere Dinge. Niemand mage fich an, die Fabigkeit gu befizen, 
Ddiefe Dede gu liiften. Go twenig, wie die Schrift uns erflart, wie fleine 
Kinder glauben fonnen oder wie die leiblicde Wuferitehung miglicd ijt, 
nachdem der menfdliche Rorper fich in feine Clemente aufgeldft hat, 
fo twwenig gibt fie uns Aufjchlup iiber das Wie der Ynjpiration. Gie 
belehrt uns, alle Schrift fet Pedxvevoros, gottgehaucht. Das Wort ijt 
fehnell und leicht bon uns ausgefproden; aber twas heipt e32 Daf 
Damit die Gottlichfeit der Schrift begzeugt ijt, fieht jeder; aber der Vor- 
gang, Der mit dem Ausdruck begeichnet wird, bleibt uns unerflarlid. 
&3 hanbdelt fich hier um ein Geheimnis, ein grokes Wunder. Lernen 
wir auch hier, in Demut die Hand auf den Mtund gu legen; feien wir 
dDanfbar, dak wir das Refultat der Ynfpiration, die unfehlbare gottlide 
Schrift, haben, wenn wir auch nicht gu erfennen bvermdgen, tie der 
Heilige Geift die Worte der Schrift den heiligen Mannern Gottes iiber- 
mittelt hat. Gelig find, die nicht fehen und doch glauben. 

9. Zum Sdhlug: C3 war der Geift Chrifti, der in den Propheten 
redete. Gang gewif ijt das Wort von ihm Kern und Stern ihrer 
Schriften. Sein Geijt redet noch heute darin gu uns. Darum Tieft nur 
Der die Schrift recht, der Chriftum und fein Heil darin findet. Dak wit 
Die rechte Lehre bon der Ynfpiration fennen, niibt uns fiir unfere Perjon 
nichts, dient im Gegenteil nur gu unferer Verdammnis, wenn wir nidt 
Darin das Kreug mit dem GErlofer fehen und in ihm unfern Troft und 
unfere Rettung fuden. BW. Arndt. 
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In his recent book The Hebrew Literary Genius (Princeton Uni- 
versity Press, 1933) Duncan Black MacDonald, professor emeritus of 
the Hartford Theological Seminary, presents a modernized revision 
of the widely heralded theory which finds in the early Arabic the 
prototype of Hebrew literature and Old Testament institutions. 
Dr. MacDonald, a leading Arabist of this generation and an honorary 
member of the Arab Academy of Damascus, has brought Wellhausen 
up to date, removed scientific archaisms from Robertson Smith, and 
in the light of more recent investigations has revised the details of 
Goldziher and of other professional Islamic studies. But the basic 
theory remains the same. It is the proton pseudos of comparative 
Semitic religion, this proposition which the author submits on the 
first page: “The Hebrews, it has become plain, were simply an Arab 
clan which under strange and unique guidance entered Palestine and 
settled there. But they remained Arab, although they denounced the 
name. And their literature throughout all of their history and to 
this day, in its methods of production and in its recorded forms, is 
of Arab scheme and type.” 

In applying this pan-Arabic thesis to Old Testament literature, 
the author, like his highly reputed critical predecessors, must deal 
with the prophetical books and with the phenomenon of prophecy 
itself. He does not hesitate to posit an Arab beginning of Hebrew 
prophecy and to deduce the origin of “the institution itself, from the 
desert” (p.2). Indeed, he incidentally goes beyond the scope of his 
thesis to suggest parallels between the activities of Biblical prophets 
and the policies of the officials at the oracle of Apollo in Delphi 
(p. 83). Finally, he makes a significant, if ultimately rationalistic, 
contribution to the revolt against the dogmas of scientific skepticism 
and materialism by resorting to metaphysical psychology. Calling at- 
tention to the psychical researches of Charles Richet, Sir Oliver 
Lodge, and the older studies of Andrew Lang, he declares: “The 
fact of precognition has been widely accepted even among those who 
reject all connection with spiritualism and disavow its creeds.” 
(P. 86 f.) 

In other words, then, we are presented, directly or indirectly, 
with three theories advanced to account for the extra-Hebrew origin 
of prophecy, first, the Arabic genesis with the later Islamic evidence 
of prophecy; secondly, the extra-Semitic traces of prophetic activity ; 
thirdly, the reduction of prophecy to the natural phenomenon of 
“automatisms” and the “flashes of precognition . . . apparently 
through crystal-gazing.” These are the three anti-Scriptural claims 
that will be analyzed in the following and rejected by a summary of 
the indictments which conservative Biblical scholarship raises against 
these assaults by comparative and evolutionary religious history. 
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i. 

In substantiation of this Arabic origin of prophecy two general 
claims are advanced: first, that certain terms of prophetic phraseology 
are derived from the Arabic, and secondly, that characteristic customs 
of Hebrew prophetic conventions have Moslem counterparts. Thus 
we are told “that the commonest Hebrew word for ‘prophet’ is a bor- 
rowed word from an Arabic root” (p.2). The inference is this: 
If the word has been borrowed from the Arabic, then the institutions 
have also been taken from the same source. 

This assumption is contradicted by the very salient fact that 
Dr. MacDonald’s etymology of &'3) lacks final certainty. It is true, 
the Arabic has a cognate root, which in one of its conjugations has 
the meaning “to make an announcement” (naba’a). But the Assyrian 
has the same root, nabu, in the sense of “to call,” “to announce,” “to 
name.” It also appears that the Ethiopic may have a parallel root. 
In other words, the term occurs in the north and south branches of 
the Semitic languages, and to insist that it is derived from the Arabic 
levies a demand which cannot be justified. The word may be part 
of the common treasury of all Semitic languages and therefore as in- 
digenous to the Hebrew as to any other language of this group. 
Theoretically it may be a niph’al formation from yijz, literally, then, 
“one who is entered in,” 7.¢., by the Spirit of God. Or if it is de- 
rived, it is much more reasonable to suppose that the etymological 
contact is established through the Assyrian; for it is precarious to 
insist upon Arabic origin when the earliest demonstrable occurrence 
of the Arabic term is found many centuries after the latest Biblical 
use of the word. — But even if we could follow unreservedly the claim 
that Arabic perpetuates more closely the pristine purity of the original 
Semitic and concede that the Hebrew &*3) is derived from the Arabic 
root, this would in no way admit that the institution of prophecy 
was borrowed from the same source. 

Another term associated with Old Testament prophets which is 
said to be derived from the Arabic is the disparaging epithet 3w», 
meaning, as perpetuated in the Jewish jargon, “mad,” “insane.” 
MacDonald declares: “Exactly the same root in Arabic is never used 
of madness, but is regularly used of the speech of prophets.” (P. 80.) 
The inference drawn again is this, that the Hebrews borrowed this 
technical term, together with the entire prophetic system, from the 
Arabic and then applied it to the “diviners’ apparently senseless be- 
havior and talk.” MacDonald admits that the last is conjecture, and 
a study of the use of the term yawn i in association with the prophets 
of the Old Testament reveals that it must be rather poor conjecture. 
As the term is used in three Old Testament passages (2 Kings 9, 11; 
Jer. 29,26; Hos. 9,7), it is employed as a popular term of disparage- 
ment. In none of these passages is there any evidence of any sense- 
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less raving on the basis of which these men could be regarded as mad. 
Their “madness” could, with less tax on our credulity, be ascribed 
to the drastic protest and predictions of the prophets, which their 
sophisticated contemporaries might label as “mad” or “insane.” 

It is further asserted that the political activities of the Hebrew 
prophets must be placed side by side with similar activities of the 
Arab prophets. MacDonald claims: “The mixing in, and influence 
on, the politics of their time, exercised by the Hebrew prophets is 
strangely paralleled by that of the saints of Islam and was feared 
and resented by the kings of Islam in much the same way as by the 
kings of Judah and Israel.” (P. 2.) 

But the Hebrew prophets did not deal in palace intrigues nor 
in the maneuverings of statecraft. They were ambassadors of God, 
with a message of spiritual import and an appeal for true religion 
and resultant morality. Even in their deep social passion the prophets 
of the eighth century disdained any participation in political pro- 
grams. Hosea presents thirteen chapters of prophetic discourse on 
divine love without the suggestion of monarchical machinations. 
Micah scathingly denonunces man’s inhumanity to man, but without 
even a tinge of partisan coloring. True, Isaiah meets Ahaz and 
offers him the help of God in preference to the Assyrian coalition, 
but there is neither political ambition, partisan prejudice, nor the 
ulterior motive of a dynasty creator or of a court sycophant in his 
conversation with the king. He simply voices God’s plan for the 
preservation of Israel. Jeremiah, too, protests against the crown 
ethics and palace policies in the tragic days before the fall of 
Jerusalem; but when the enraged king destroys the prophetic scroll, 
he burns this document not because of any subversive political con- 
tents, for it is innocent of these. Among the non-literary prophets 
of the North it is likewise true, for example, that the coronation of 
Jehu was quietly effected by a prophet and that prophetic voices 
were repeatedly raised against infidelity and excesses. But all this 
was inevitable with the theocratic background of Israel and is in- 
finitely remote from the scheming cunning of the Arabian Nights. 

Finally we are assured that “the organizations and usages of the 
prophets in the Old Testament with their so-called ‘schools’ are closely 
the same as the Muslim darwishes and their fraternities at the present 
day” (p.2). We are not now concerned with the discussion which 
might profitably ensue in regard to the salient differences between 
these two organizations; for even granting a close similarity, the 
late origin of Sufi’ism and the mystical life in Islam are thoroughly 
incompatible with the theory of the desert origin of Biblical prophecy. 
If modern dervishism traces its origin to the early Middle Ages, and 
if in all the extant Arabic literature there is no evidence of similarly 
organized bands in the pre-Mohammedan eras, by what. show « of right 
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ean the anachronistic demonstration be completed that the prophets 
of the Old Testament are dependent upon the medieval dervishes 
and their contemporaneous descendants ? 

Throughout this argumentation the objective investigator must 
be impressed by the absence of real evidence. But the weakness of 
this theory is further emphasized by the observation that, if the 
world owes its conception of prophecy to Arabia, we might reasonably 
expect to find this institution most highly developed in its homeland. 
At least this country should have produced immortals whose names 
have been emblazoned in the history of prophecy. Yet all Arabic 
literature contains no prophetic genius. Mohammed, even disregard- 
ing his obvious misrepresentations, was no prophet in the technical 
sense of the term. He wisely refrained from prophecy and refused 
to accredit his mission by signs. His doctrine does not breathe the 
standards of the morality and purity expounded in the prophetic 
discourses, and his religion was satanic. It was only with conscious 
imitation of the true prophets that he endeavored to lay claim to 
the prophetic dignity. Outside of its arch impostor orthodox Moham- 
medanism knows no one who was regarded as a divine oracle. 


II. 

Are there traces of prophecy among the other Semites or among 
non-Semitic peoples? Do we know of a Babylonian Elijah? Does 
Egyptian history reveal imposing figures like Amos of Tekoa, the 
shepherd and pincher of sycomore figs, God’s emissary to decadent 
Samaria, who foretold the doom of that self-indulgent, dilettante 
luxury and predicted the restoration of the fallen hut of the Davidic 
lineage through the conversion of Gentile nations to the salvation 
in Christ? Is there a Greek or Roman Isaiah who strides through the 
pages of classical records, as the oracle of God, to unfold a detailed 
panorama of prophetic vision, climaxing in the suffering Servant, 
cut off from the land of the living for the sins of His people, yet 
whose days are lengthened and whose Messianic kingdom of grace 
and truth and peace abides forever ? 

MacDonald answers the general question involved in the affirma- 
tive by asserting: “The methods by which they [the Hebrew prophets] 
worked were strikingly like those of the Greek oracles.” But he 
overlooks entirely the fundamental characteristics of the Delphic 
oracles, the pythoness on the tripod, the mephitic gas with the alleged 
convulsions, the unintelligible murmurs interpreted according to the 
whim and the will of the attendant priest, and the palpable fraud 
of the whole arrangement. He who finds in Delphi a parallel to 
the spiritual revelation of God through His chosen prophets can 
find a parallel in any form of fraudulent prognostication, simply be- 
cause he permits himself to be misled by the bias of an intellectual 
complex which makes theory overrule evidence and facts surrender to 
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fancy. The only impression which an unbiased observer can derive 
from a comparison of Old Testament prophecy and Delphic Sha- 
manism is one of fundamental and irreconcilable difference. 

If there is no parallel in the classical oracles, are there evidences 
of other parallels to Hebrew prophecy? If the Pharisees traveled 
over land and sea to make one proselyte, the aggregate of contem- 
poraneous liberal thought has not only crossed the seas, but has also 
delved deep into archeological débris to find corroborative evidence 
for the extra-Biblical occurrence of true prophecy. But the failure 
of their joint efforts and the significant paucity of material forebodes 
the final futility of this theory. 

A typical collection of the materials marshaled in this connection 
is found in the twenty-sixth chapter of Barton’s Archeology of the 
Bible (sixth edition, 1933). From these pages we catalog the follow- 
ing “Parallels of Prophetic Thought.” . 

First of all we find the prophecy of an Egyptian king from the 
reign of Seneferu, before 2900 B.C. It is a prediction that foreigners 
will invade Egypt, drink the water of the Nile, but find themselves 
repelled by a king called Ameni, who will establish justice in Egypt 
and bring about a reign of gladness and plenty. The blessings of 
his rule are compared with the benediction with which the Messianic 
prophecies foretell Christ’s reign. — But, one asks immediately, was 
this prediction fulfilled, or is it only an empty dream, one of the 
fraudulent prognostications that have perpetually deluded men? 
There is not a scintilla of evidence that these words were ever ful- 
filled; and the comparison with the Messianic reign is just another 
of the exaggerations which materialize the spiritual and will not 
stand the practical test that any observer can make on the basis of 
the translated Egyptian document. 

Another ideal king is mentioned in the admonitions of the Egyp- 
tian sage Ipuwer, whose pictures are said to resemble the prophetic 
conception of the Messiah as presented in Is.9 and 11. A closer scru- 
tiny of the translation will bring the reader to the conclusion that 
Gardiner, who translated this document and comments upon its state- 
ments, is correct when he asserts that this is no prophecy, but rather 
a lament that the ideal king, who was really the god Re, has now 
disappeared without leaving any warrant of an expected return. 

Under the heading “A Prophetic Vision,” Barton also presents 
the well-known dream of Assur-banipal on the eve of his battle against 
the Elamites. In this dream Ishtar appears to Assur-banipal and 
promises him victory over King Tiuman, the Elamite sovereign. This, 
Barton says, “reminds one a little of Isaiah’s vision of Jehovah in the 
Temple.” Now, Assyriologists are quite well agreed that Assur- 
banipal, lily-livered coward, fought his battles largely on bas-reliefs 
and that consequently his visions may be the result of a post-eventum 
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piety. But even if for the moment we accept the authenticity of this 
nocturnal vision, it offers no parallel to the institution of prophecy 
in the Old Testament. Abimelech (Gen. 20) received a vision from 
Jehovah, yet he was no prophet. And the comparison of this “pro- 
phetic vision,” featuring a prebattle palaver between a lustful goddess 
and her pampered devotee, with the majestic revelation of the Trinity 
and of the seraphim sounding forth the vibrant Tersanctus, shows 
not only how deeply modern criticism has fallen, but also to what 
extremes of artificialities the enemies of direct revelation will resort. 

The other evidence for extra-Scriptural prophecy which Barton, 
Smith, and others adduce is even weaker. Parallels have been drawn 
between Biblical prophecy and Babylonian divination; but the hep- 
tascopy, the astrology, and the necromancy that flourished on the 
banks of the Euphrates only emphasize the fundamental differences 
that separate the two unrelated institutions. Stade’s theory of the 
Canaanite origin lacks even the approach to demonstration; and 
the more recent discovery of “close parallels” to Old Testament proph- 
ecy (Wenomon’s report concerning the “divine seizure” of a courtier 
at Byblos and the oracle sent to Zakar, king of Hamath, through his 
seers) are nothing but expressions of the ceremonious divination of 
heathendom as it has been practised throughout the aging centuries. 


III. 

If prophecy is thus neither of Arabic nor of extra-Semitic origin, 
is it related, as MacDonald suggests, to psychic precognition, the 
phenomenon which appears with apparent spontaneity and allegedly 
reveals the future? MacDonald insists: “It is becoming assured that 
certain human beings, under certain conditions, in certain ways, and 
from time to time have flashes of precognition; . . . they are of the 
most multifarious character, come unexpectedly, mixed with non- 
veridical matter; a door opens and shuts, and that is all. There 
seems no purpose to them; no mind behind them. That is of course 
because we do not yet know enough about them. They are irrational 
in a sense; but there seems no escaping it that they precede their 
events in our world of space and time. ... This means that we can, 
not irrationally, conceive of the Hebrew prophets as having had in 
flashes precognition of events still to come. This would be in flashes 
only.” (P. 86.) 

This is not the occasion for a review of psychic investigation, 
though it may be said that all of MacDonald’s assertions have been 
challenged. But the very suggestion of reducing the Hebrew prophet 
to a crystal-ball gazer, who is illumined by sporadic psychic flashes, 
is preposterous. No flashing automatism could reveal to Isaiah the 
intricate details of his fifty-third chapter, which Luther describes as 
a clearer record than that of the evangelists. No psychic process 
could make Abraham rejoice to see the day of Christ or give David 
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the prevision of the crucifixion, death, and resurrection of our Savior. 
With all its emphasis on the new psychology, this theory of prophetic 
automatisms catalogs itself as a flare-back to the days of coarse 
rationalism, when everything miraculous and supernatural was ex- 
plained away as a manifestation of physical or psychical forces. 


IV. 

These investigations, which eliminate the theory of the extra- 
Biblical and merely naturalistic origin of prophecy, directly cor- 
roborate the fundamental Biblical attitude that the institution of 
prophecy is a unique and exclusive gift of God. It is a basic truth 
of Scripture that “prophecy came not in the old time by the will of 
man” (2 Pet. 1,21); and any theory which eliminates the direct will 
of God in bestowing the revelations of prophecy stands condemned 
by the clear utterance of Scripture. Prophetic revelation, then, is 
not a natural process, but the conscious and deliberate bestowal of 
divine love. It is furthermore a commonplace of the Scriptures that 
God spoke to His chosen people Israel through the prophets in a par- 
ticular manifestation of His love. The preeminence of Israel, accord- 
ing to God’s own Word in Amos (2, 11.12), is among other blessings 
this, that God “raised up of your sons for prophets.” When God 
“at sundry times and in divers manners spake in time past,” He 
addressed Himself “unto the fathers by the prophets,” Heb.1,1. It is 
furthermore evident that every specific, spiritual prophet to God’s 
people mentioned in the Old Testament is of the chosen race. Even 
those who address foreign nations and raise their voices against 
Gentile atrocities are Israelites. It is true of course that God sent 
dreams to an Egyptian (Gen. 41,1), a Midianite (Judg. 7, 13), a Baby- 
lonian (Dan. 2,1), a Roman (Matt. 27,19), but these exceptional cases 
are not instances of prophecy. It is true also that Balaam was em- 
ployed to utter a glorious Messianic prediction; but this does not 
make him a prophet any more than numerous other Biblical figures 
to whom God appeared and who were granted a glimpse of the future 
can be called prophets. As we reexamine the Scriptural records, the 
conviction forces itself upon us with increased emphasis that the 
Biblical statements regard Hebrew prophecy as a unique institution 
among God’s people of the Old Testament, granted by His abundant 
mercy for the revelation of His will. And when this Scriptural truth 
is found to be corroborated by the demonstrable fact that there are 
no traces of prophecy, in the Biblical sense, in any other nation, and 
that there is no naturalistic explanation for this function, the Chris- 
tian will cherish his Bible and the prophetic statements of its sacred 
pages as a unique and priceless offering of divine love, which cul- 
minates in the prophecy of that highest love, the prophesied and ful- 
filled self-sacrifice of God’s only Son as the world’s Redeemer from sin. 

Watter A. Maier. 
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Luthers eigene Verbefferungen an feiner Bibeliiberfesung. 


Obiwohl das Hier geftellte Thema in dem Zur Verfiigung ftehenden 
Raum faum adaquat dargejtellt, gefdweige denn erfdipft werden fann, 
fo foll doch wenigftens dies wenige dDargeboten werden, damit alle die- 
jenigen, die fich wirklich fiir Luther und feine Arbeit intereffieren, gu 
tweiterem Studium und Forfden angeregt werden. Nur auf diefe Weife 
namlich ijt e3 miglid, dak wir uns wieder cinigermagen vergegen- 
twartigen, tas eS mit der hervorragendjten Leijtung de} Reformators 
auf fic) bat, mit feiner iiberjebung der gangen Bibel in die deutfde 
Sprade. Diefe Arbeit war eS, die bet Luther wahrend der beften Jahre 
feineS Lebens, bon 1521 bis 1534, im Mittelpunft feines theologifden 
Qnutereffes jtand. Obne das mit diefer Arbeit verbundene griindlice 
Studium der Sehrift hatten wir faum feine bedeutenditen Werke, jeine 
BVorreden auf die verfdiedenen BViider der Schrift, feine liturgifden 
Urbeiten, feine Katechismen, die Schivabader und die Marburger Artifel 
als Vorberecitung auf die Wuguftana, feine Schriften wider die Shtwarm- 
geijter und befonders auch feine trefflicjen Auslegungen vieler biblijden 
Viidher gehabt. 

Um aber die Arbeit Luthers als de3 itberfebers der Bibel recht gu 
wiirdigen, ijt e3 nodtig, nicht nur auf feine erjte iibertragung des Sdhrift- 
terte3 gu adjten, fondern aud) gang befonders auf die Mtiihe, deren er fich 
untergog, um jeine itberfebung fortiwahrend gu verbeffern, nidt nur im 
Sntereffe einer reineren Sprade, fondern aud befonders in der WAbficdht, 
das Verjtandnis de3 Terte3 zu erleidtern und YEfum als Kern und 
Stern der Schrift in den Vordergrund 3u ftellen. Ya, wir fonnen e3 
getroft und in [obendem Ginne bon Luther fagen, dak jeine Vibeliiber- 
jebung eine Tendengiiberjebung im beften Sinne de3 Wortes ijt, namlid 
in der Bedeutung, die tir in Chrijti eigener Aniweifung finden: ,,Suchet 
in der Schrift; denn ihr meinet, ihr habt das ewige Leben darinnen; 
und fie ijt’, Die bon mir geuget”, Boh. 5,39. 

Die itberjebung de3 Neuen Teftaments, die Luther wahrend feines 
Wartburgaufenthaltes anfertigte, war befanntlich nicht der erjte Verjudh 
de3 Reformators auf dem Gebicte der Vibeliiberjebung. C3 werden im 
Gegenteil in der Regel gtwslf Verfuche Luthers auf diefem Gebiete vor 
dem 18. Dezember 1521 aufgegablt: 1. die fieben Subpfalmen, 1517; 
2. das Baterunjer, 1518; 3. der 110. Pjalm, Augsburg 1518; 
4. Matth. 16, 13—20, Leipzig 1519; 5. das Gebet Manafje als Anz 
hang gu ,Rurgze Aniweijung, wie man beidten foll”, Leipzig 1519; 6. die 
Behn Gebote, Wittenberg 1520; 7. der 68. Pjalm, Wartburg 1521; 
8. da8 Magnififat, 1521; 9. der 119. Pfalm, 1521; 10. der 37. Kfalm, 
Wittenberg 1521; 11. Luf.17,11—19, Wartburg 1521; 12. Vuf. 21, 
25—36, Wittenberg 1521. 

Machen wir einige Vergleide aiwifdjen diefen erjten Verfucen 
Ruther3 und feinem September-Tejtament fotwie der vollendeten Luther- 
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bibel ettoa in der Geftalt, die fie gwifdhen 1522 und 1545 annahbm. Wir 
nehmen gunacdhft einige Verfe aus den erften neutejtamentliden ber- 
tragungen und ftellen diefe neben die Formen der Wusgabe bom Sep- 


tember 1522. 


Sriihere Form. 

Quf. 1, 51—55: Er wirket gewaltiglid 
mit feinem Arm, und jerftdret alle die 
Hoffirtigen im Gemiit ihres Hergens. 
Gr feket ab die groken Herren von ihrer 
Herrfchaft, und erhihet, die da niedrig 
und nists find. Cr madht fatt die 
Hungrigen mit allerlei Giitern, und die 
Reichen lift er ledig bleiben. Cr nimmt 
auf fein Bolt Bsrael, das ihm dienet, 
nachdem er gedadt an feine Varmbergig- 
feit. Wie er denn verfprochen hat un- 
fern Batern, Ubraham und feinen RKin- 
dern in Ewigfeit. (VII, 1376.) 

Sut. 2,7: Sie hat ihn in Tule ge- 
wiffelt und geleget. 


September-Teftament. 


Er hat Gewalt itbet mit feinem Arm, 
und zerftreuct, die da hoffirtig find in 
ihreS Herzen8 Sinn. Er hat die Ge- 
waltigen vom Stub! geftoken, und die 
Niedrigen erhaben. Die Hungrigen hat 
er mit Giitern erfitllet und die Reichen 
leer gelaffen. €r hat der Barmberzig- 
feit gedacdht und feinem Diener J8rael 
aufgeholfen, wie er geredet hat unjern 
Vitern, Ubraham und feinem Samen 
UXT) (Da8 Newe Leftament Deusjch, 


Sie widelte ihn in Windeln. 


Stellen wir nun auch gleich einige Vergleide an gwijchen der itber- 
febungSarbeit Luther3 bor 1522 im Alten Tejtament und den erften ge- 
drudten Wusgaben von Teilen des Alten Tejtaments. 


Brihere Form. 

Pj. 6, 1—5: Ad Gott, ftraf mid 
nicht in deinem Zorn, und faftete mid 
nidt in Deinem Grimme. Ad Gott, « et: 
barme dic) mein, denn id) bin {cytoad; 
mathe mid gefund, denn alle meine Ge- 
beine erfdhroden find. Und meine Seele 
fehr erjdhroden ift, aber, o Gott, wie 
lange? Wel Gott, fehre ertwieder, und 
erlife meine Seele, mache mid felig um 
deiner Barmberzighit willen. Denn in 
Dem Tode ift niemand, der dein gedentt, 
aber in der Hille, wer wird dir Lob und 
Dank fagen? (IV, 1658.) 

Pj. 32, 1—4: Selig find die, denen 
ihre Ungerechtigfeit erlaffen find, denen 
ihre Miffetat bedecet find. Selig ift 
Der Menjch, dem Gott nicht Siinde gu- 
rechnet, und in feinem Geifte nidt Tritg- 
ni8 ift. Denn ich habe gefchwiegen, alle 
meine Gebeine find veraltet, da id den 
gangen Tag fcereie. Denn Tag und 
Nacht driidet mic) fhwerlic) deine Hand, 
id) bin befehret in meinem Jammer, als 
der Dornftachel eingeftocen ift. (IV, 
1668. iberfegung bon 1517.) 


Spatere Form. 


Wh HErr, ftraf mid) nicht in deinem 
Born, und giichtige mid) nicht in deinem 
Grimm. HErr, fei mir gnadig, denn 
id) bin fdhwad. Heile mid, HErr, denn 
meine Gebeine find erjfcroden, und 
meine Seele ift febr erfdroden. Ud) du, 
HErr, wie lange? Wenbde dich, HErr, 
und errette meine Seele, bilf mir um 
deiner Gitte willen. Denn in Dem Tod 
gedenft man dein nicht, wer will dir in 
det Hille danfen? (Die Trberfekung von 
1524. IV, 7 f.) 


Woh! dem, dem die itbertretung ver- 
geben find, de8 Siinde bededt ift. Wohl 
Dem Menjcen, dem der HErr die Miffe- 
tat nicht 3urechnet, in de8 Geift fein’ 
Falfahbheit ijt. Denn da ich’S wollte ver- 
fdweigen, verfcmadhteten meine Ge- 
beine Durch mein tiglidh Heulen. Denn 
deine Hand war Tag und Nacht {ower 
auf mir, mein Saft vertrodnete, wie 
im Sommer. (itberfegung von 1524. 
IV, 27.) 


Hier ijt befonders der vierte Vers fiir das wachfende Verftandnis 


Luthers bon Widhtigfeit, da feine fpatere itberfebung flar zeigt, mie er 
auf Grund de8 hebraifden Tertes beftimmte Fortidritte in fener deut- 
{hen Bibel machte. Luther jah feine Arbeit immer wieder nach, ging 
feine iberfebung immer wieder durch, um fie fo genau und dabei doch fo 
deutfch wie miglich gu geftalten. 
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Aber nicht nur Luthers erjte Uberfebung der Bupfalmen ijt von 
Widhtigkeit, wenn twir feine Fortfdritte auf dem Gebiete der deutfdhen 
Bibel recht twitrdigen wollen, jondern auch feine weiteren Verfude von 


1518 und 1521. 


iiberfesung vom Jahre 1518. 

Pf. 110, 4. 7. 8: Deine Volker wer- 
den fein die Freiwilligen in Dem Tage 
deiner Kraft, in heiliger Bierde; aus 
der Mutter der Morgenrbte foll dir ge- 
boren werden der Tau deiner Rind- 
fhaft. — Er wird ein Richter fein in 
Der Heidenfdhaft, er wird erfiillen, was 
gerfallen ift, er wird 3zerfclagen die 
Hiupter, die itber vieler Leute Land 
tegieren. Cr wird trinfen in feiner 
Wegfahrt von dem Wafferftrome, barum 
wird er Das Haupt erheben. (V, 891 f.) 


tiberfebung vom Mai 1521. 


Pj. 68, 3—5: Wie der Rauch fics 
veriwebt, fo veriwebe fich’8; wie das 
Wadhs vor dem Feuer zerfdmelzt, alfo 
miiffen auch vergehen die Ungeredten 
bor Gottes Ungefidht. Und die Gere: 
ten fic) freuen und biipfen vor Gottes 
AUngefiht, und in Freuden alle Wonne 
haben. Singet Gott, pjalterfpielet fei- 
nem Namen, pflaftert ihm den Weg, der 
da fabret in Araboth, HErr ift fein 
Name; feid gutes Muts vor feinem Wn- 


gefidt. (V, 657 f.) 


iiberfebung vom Jahre 1524. 

Dein Volf wird williglid da fein 
am Tage deiner Mtacdht, in heiligem 
Sdhmud. Wus Mutterleibe mit der 
Morgenrite fommt dir der Tau deiner 
Geburt. — Er wird ridten unter den 
Heiden, er wird’s voll toter Leihname 
machen; er wird zerfchmeifen das Haupt 
itber viel Vande. Er wird trinfen bom 
Bach auf dem Wege, dDarum wird er das 
Haupt emporheben. (IV, 97.) 


fiberfesung vom Jahre 1524. 

Wie der Rauch vertrieben wird, fo 
vertreibe fie; wie daS Wach8 gerfchmel- 
get bom Feuer, fo miiffen umfommen 
die Gottlofen vor Gott. Die Geredten 
aber miiffen fic) freuen und friblic) fein 
por Gott, und in Freuden Wonne haben. 
Singet Gott, lobfinget feinem Namen, 
machet Bahn dem, der da fanft her- 
fabret, er heift HErr, und freuet eud 
por ibm. (IV, 56.) 





Diefe Vergleide werden nod intereffanter, wenn man die berz 
befferte itberjebung vom Sabre 1524 mit der endlichen Revifion ver- 
gleicht. Wir jehen mit welch unermiidlider Geduld und Energie Luther 
feine Urbeit an feiner Vibeliiberfebung getan hat. 

Dies ergibt fich ferner aus einem Vergleich atwifchen eingelnen 
Verfen de3 Lutherjcen September-Tejtaments vom Yahre 1522 und den 


fpateren Revifionen. 


September-Tejftament. 

Ruf. 1,39: Maria aber ftund auf in 
den Tagen, und ging auf das Gebirge 
mit Zudten gu der Stadt Judae 
und fam in daS Haus Zacharias und 
giifete Elijabeth. 

Sut. 1, 68: Gebenedeiet fei 
Gott der HErr von BSsrael, 
denn er hat befuct und erlofet fein 
Bolf. 

Quf. 1, 76. 77: Und du Rindlein 
wirft ein Prophet de$ Hidften heigfen; 
du witft bor dem HErrn hergehen, dak 
du feinen Weg bereiteft und Erfenntnis 
der Seligteit gebeft fetnem Bolt, 
die da ift in Vergebung ihrer Siinden. 

Sut. 2,14: Preis fet Gott in der 
Hobe. 


Spatere Revifion. 


Maria aber ftund auf in den Tagen 
und ging auf da8 Gebirge endelid 
gu der Stadt Judd, und fam in das 
Haus Zacharias und grithete Clifabeth. 


Gelobet fei der HErr, der 
Gott Ssrael; denn er hat befucht 
und erlifet fein Bolf. 


Und du Kindlein wirft ein ng 
deS Hichften heipen; du wirft bor dem 
HErrn hergeben, dak du feinen Weg 
bereiteft, und Erfenntni8s dDeS Heil$ 
gebeft feinem Bolf, die da ift in Ber- 
gebung ihrer Siinden. 


Ehre fet Gott in der Hobe. 
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Die fpateren Verbefferungen find tatjadhlid) an OHunderten von 
Stellen gu finden. Und doch ift diefe Tatjache lang{t nidt fo auffallend, 
tritt Langit nicht fo ftarf hervor wie ihr Rorrelat, namlich dak verhaltnis- 
mapig wenige Veranderungen notig waren, dak Luthers erjtes Produtt 
der Vollfommenheit fchon fo nahe war. 

Wir fonnen nicht umbin, in diefem Zujammenhang Luthers itber- 
febung der Propheten gu eriwahnen, in der fein Fortjchritt bejonders be- 
merfbar ijt. Hier wird von vielen Seiten die Frage aufgeworfen: Wie 
fteht eS mit den fogenannten Wormer Propheten? Hat diefe iiber- 
febung, Die 1527 erjchien, Luthers Arbeit fo beeinflupt, dak er nicht 
felbjtanbdig itberfebte, fondern fich, befonders auch in feiner Revifions- 
arbeit, von Dengf und Haber leiten lieR? Stellen wir Luthers Fafjung 
bon Hab. 3, 4.5 neben die bon Dengt: 


Luther, 1526. Dengf, 1527. 

Sein Glang war wie ein Licht, Glin- Sein Schein war wie das Lidt, und 
gen gingen bon feinen Hainden; dajelbft Glingze gingen von feinem Ort; daz 
war heimlich feine Macht. Vor ihm her felbft war fein Kraft verborgen. Pefti- 
ging Peftilenz, und Plage ging aus gu Leng ging vor ihm her, und ein Strahl 
feinen Fiifen. ging aus bei feinen Fiifen. 

Hier haben offenbar beide itberfeber felbjtandig gearbeitet, mahrend 
in der Cpiftel der Chrijftmette der Wormer Fert vom Yahre 1527 dem 
Lutherfden Text von 1526 nachgebildet ijt, fo dak Baring fdreibt, dah 
die ftarfe Whhangigfeit Dengfs von dem alteren Wortlaut Luthers fehr 
Deutlich ijt. 

Dagegen zeigt ein Vergleich) der Lutherjden tberjebung von Yef. 9 
bom Sabre 1526 mit feiner gtveiten Bearbeitung vom Jahre 1528, des- 
gleicjen feine erfte itberfebung bon Jef. 60 vom Yahre 1522 mit feiner 
fpateren Bearbeitung bom Yahre 1528, dak die ingiwifdjen erfdienene 
iiberfebung bon Dengf und Haber ihn wenigitend beeinflugt hat, fo dak 
er eingelne Wendungen heriibergenommen hat. 


Sefaias 60. 


Luther, 1522: Stand auf, laR dich erleudhten, Hierufalem; denn dein 
Richt ijt fumen, und die Karheit Gotte3 ijt aufgangen iiber dir. 


Dengf-Haber, 1527: Mach dich auf, lak dich erleuchten, dann dein 
Richt fommt daher, und die Herrlichfeit des HErrn gehet auf iiber dich. 

Ruther, 1528: Mache dich auf, twerde Licht, denn dein Licht fommt, 
und die Herrlichfeit de3 HErrn gehet auf iiber dir. 

Baring fommt auf Grund langeren Studiums (,,Die Wormfer 
Propheten”, S.6) gu folgendem Refultat: , Luther hat alles als Hilfs- 
mittel in feinen Dienjt geftellt ...; von Dengf3 Spradfenntnis hat er 
alveifellos gelernt.... Dengf wie Quther (feit etiwa 1526) iiberfebten 
felbftanbdig aus dem Urtert. Dengf ijt abhangig bon Luther; mitunter 
aeigt er fich gewwandter al Luther 1526 und friiher. Luther folgt ihm 
{pater gelegentlid) im Gerftandnis de3 Wortlautes; doch bleibt Dengt 
weit hinter dem fpateren Luther guriid.” Gerade hierin zeigt fic) Quthers 
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Grope, dak ex nicht in rechthaberijdhem Stolze alles beffer twifjen wollte 
al8 andere Leute, fondern gern bereit war, andern den Vortritt gu lajffen. 
G3 will manchmal fdeinen, dak er in diefer Hinficht des Guten gu viel 
getan bat. 

he wir dieje furge Sfiaze fchliefen, ift e3 notig, auf einen Vorgug 
der Lutherfden BVibeliiberfebung in feinen eigenen Verbefferungen hin-z 
guiveifen, dex faum geniigende Wnerfennung gefunden hat. Diefer Vor- 
gug findet fic) in der bon Luther nach Vorbild altgermanijder Poefie 
angetvandten Wlliteration oder Dem Stabreim. BZunadft einige Veifpiele: 


1 Rin. 7,12: Der Hof am Haufe de3 HErrn und die Halle am Hanrife. 

Pj. 8,2: HErr, unfer Herrfder, wie herrlic) ijt dein Name in allen 
Landen, da man dir danfket im Himmel. 

f. 52,4: Deine Bunge tradtet nad) Sdhaden und fdneidet mit Liigen 
tvie ein fdjarf Sdermeffer. 

Rj. 69,20: Du meikt meine Sdhmacd, Sdande und Sham. 

Gj. 86,11: Weife mir, HErr, deinen Weg, dak ich wandle in deiner 
Wahrheit. 

Kj. 104, 3: Du wilbejt es oben mit Wafer, du fabrejt auf den Wolfen 

twie auf einem Wagen und gebejt auf den Fittidjen des Windes. 

Yer. 25,16: Daf fie trinfen, taumeln und toll werden. 

3 Moj. 25,20: Denn mir faen nicht, fo fammeln tir aud) fein Ge- 
treide ein. 

3 Mof. 26,6: Da ihr idlafet und eud) niemand fdrecde. 

5 Mof. 32,2: Meine Lehre triefe wie der Regen, und meine Rede fliefe 
twie Tau, wie Der Piegen auf das Gras und wie die Tropfen auf da3 Kraut 

Hiob 11,8: Es ift hoher denn der Himmel, tas wwillft du tun? Hefer 
denn die Hille, was fannjt du wiffen? 

Sef. 40,31: Dak fie laufen und nicht matt werden, daR fie wandeln 
und nicht miide werden. 

Sef. 44,3: Sch will Wafer gieBen auf die Durftige und Strime auf 
die Diirre. 

Und dak dies nicht etva zufallig ijt, fondern dak, wie Paul Herr- 
mann fdreibt, Luther mit BSctwouptfein die Wlliteration gebraucht hat, 
{apt fich leicht durch einen Vergleich der verjdhiedenen Wusgaben feiner 
iiberfebung betweifen, die er jelber beforgt hat. Wus Herrmanns Cin- 
leitung gum ,Qeliand” feien folgende Proben bon Luthers iberfebungs- 
funft mitgeteilt, indem tir immer Die frithere ibertragung guerjt feben: 


5 Mojf. 32,6: Du narrieht und unwweifes Volt. — Du toll und torieht 


Kj. 33,1: Freuet euch im HErrn, ihr Geredhten, den AWufridtigen ftehet 
das Riihmen wohl an. — Freuet euch de3 HErrn, ihr Geredten, die From- 
men follen ifn fin preifen. 

Kj. 46,4: Wenn gleich das Meer tobete und auf einen Haufen fiihre. — 
Wenn gleich das Meer wiitete und wallete. 

Bj. 111, 9: Heilig und fehrecilidh ijt fein Name. — Heilig und hebr ijt 
fein Jame. 

Spr. 14,13: Das Herg hat auch im Laden Sdhmergen, und das Ende 
der Freude ijt Gramen. — Nach dem Laden fommt das Trauern, und nad 
der Freude fommt Leid. 


Volk. 
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Xer. 2,32: Bergiffet doch eine Zungfrau ihres Kranges nicht nod eine 
Braut ihre Schleier3. — Vergifjet doch eine Qungfrau ihres Sdhmucle3 nicht 
noc) eine BVraut ifres Sdhleiers. 


Mark. 14,33: Und fing an gu ergittern und gu angftigen. — Und fing 
an gu gittern und gu gagen. 

Dieje Beijpiele LieBen fic) um das Behnfache vbermehren. Mtan 
nehme nur feine Lutherbibel und jtreide fich die Wliterationen in den 
Pjalmen an. C8 ijt wahrlid der Meithe tert, in diefem Jubeljahr auch 
Den Luthertert der Bibel twieder griimbdlic) gu ftudieren, auch von der 
fpradliden Seite aus. C83 ijt gewiR nicht gu biel behauptet, dap in diefer 
BVeziehung feine moderne iberfebung die Lutherbibel iibertrifft. 

B.C. Krebmann. 
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Ottomar Fuerbringer. 


1810—1892. 


The sainted Dr. Joseph Schmidt, a former president of our Fort 
Wayne Concordia and successor of Ottomar Fuerbringer as president 
of the Michigan District, in his sermon at the latter’s burial accorded 
him this significant tribute: “God, the Lord, calls His servants and 
places them all on the same footing in this respect, that they are His 
ministers, servants of the Most High. In other respects, such as gifts, 
position, and sphere of activity, however, there is a great difference 
among them. No one will deny that our Fuerbringer was a prominent 
servant of God, outstanding in his endowments and in his fidelity. 
Not commonplace, but extraordinary talents had been vouchsafed 
unto him. ... A humble servant of the Lord was all he wished 
to be.... Asa true theologian he accepted the Word of God as the 
rule of his theology as well as of his faith and life. ‘It is written’ 
was the deciding factor for him, and he knew no compromise and no 
yielding, and this gave him an unshakable steadfastness.” 


This fine testimonial from one who was personally acquainted 
with Ottomar Fuerbringer characterizes him splendidly and may well 
serve as an introduction for the brief sketch of his life which is here 
offered. 

In his interesting biography of Ottomar Fuerbringer, published 
in Volumes 49 and 50 of Der Lutheraner, the sainted Rev. F. Lochner 
wrote: “In Fuerbringer passed away the last of the theologians of 
the Saxon immigration, 1839, which was so important for the recon- 
struction of the true Lutheran Church in America.” Dr. A. L. 
Graebner called him “the profoundest thinker among the fathers of 
the Missouri Synod.” 


The more one studies the early history of our Synod, the more 
one is impressed with the greatness of the leaders and founders. 
\ 
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Familiarity breeds increasing admiration. These men, whom the 
Lord had gathered together in strange ways and led to our American 
soil, were cast in a heroic mold, and Ottomar Fuerbringer was by 
no means the least of them. There are many things in his life that 
are exemplary and should inspire the generation of pastors that is 
to-day carrying on the work of the fathers. 

Ottomar Fuerbringer was born at Gera, Reuss, Germany, June 30, 
1810, the son of William Fuerbringer and Christine Ernestine, née 
Graef. It was an ancient family, which could trace its lineage back 
to the fourteenth century. His parents were well-to-do and socially 
prominent, but infected spiritually by the prevalent rationalism. He 
was a highly gifted boy, and in spite of the early death of his father 
and the consequent straitened circumstances of his mother it was 
arranged that he could attend the Rutheneum, the famous Gera 
Gymnasium, where he progressed so rapidly that he had to spend two 
years in Prima because he was too young to enter the university. 

He was not yet fully eighteen when he matriculated at the 
University of Leipzig and took up the study of theology. His 
religious training from childhood had been rationalistic. At Leipzig 
all but two of his professors, August Hahn and F. W. Lindner, Sr., 
were out-and-out rationalists, and the teaching of Christian doctrine 
done by these two was, as Professor Guenther says, schwaechlich. 

Although he had enrolled for the study of theology and attended 
lectures in that department, Fuerbringer was particularly interested 
in history, German literature, and philosophy. He did not take part 
in the wild life of some of the students, but lived decently and honor- 
ably and, being athletically inclined, exercised himself in turning, 
riding, and swimming. 

It was after his first year at Leipzig that he experienced the 
religious awakening which was to influence his career and shape his 
future life. A group of students, prompted by the testimony of 
several believing laymen and by a candidate named Kuehn, formed 
a club, which met regularly to read old German literature and the 
Bible. Theo. Brohm, J. F. Buenger, Otto Herman and Carl Fer- 
dinand William Walther, and Franz Delitzsch, the later famous 
theologian, were some of the other members besides Ottomar Fuer- 
bringer. For a time Professor Lindner conducted a weekly collegium 
philo-biblicum for them, expounding the Scriptures and giving the 
students practical directions in homiletics. Fuerbringer became in- 
terested enough to engage in the study of the Greek New Testament 
privately. He also made the acquaintance of a pious cobbler named 
Goetsching, who advised the study of the Lutheran Confessions. As 
a result he was the first to reach a conviction of the truth of orthodox 
Lutheranism. Through Goetsching the club-members found a little 
church where Magister Haensel preached the pure Gospel. Contact 
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was also made with Pastor Martin Stephan of the Bohemian church 
in Dresden through one of his followers, named Wetzel. Although 
this circle of truth-seeking young men was hated by the other stu- 
dents and ridiculed as bigots, pietists, obscurantists, and the like, they 
continued their devotional studies, and the ties thus formed and 
strengthened continued for the most part throughout life. 

When Fuerbringer’s student days came to a close in the spring 
of 1831, he was fortunate in obtaining through a friend, the merchant 
Schwabe, the appointment of tutor at a private boys’ school in 
Eichenberg, conducted by Pastor G. H. Loeber. He was to spend the 
next seven years of his life with this pious, God-fearing, and con- 
secrated man, —a privilege and a blessing for which he was grateful 
ever afterwards. 

After a year at Eichenberg, Ottomar Fuerbringer presented him- 
self at Gera for the examination pro ministerio. The examiners were 
of course rationalists, who found him well prepared, but passed him 
very unwillingly on account of his strictly orthodox views and gave 
him no hope for an appointment. He was by no means downcast 
on this account, but returned to Eichenberg joyfully, continued to 
teach his pupils, studied theology, and preached occasionally for 
Loeber, especially on festival days. 

It was during his Eichenberg sojourn that he met Martin Stephan 
personally; he went to him on one occasion for counsel. He was, like 
the others of the circle, strongly attracted to the man by his earnest 
Lutheranism, his evangelical preaching, and his pastoral experience. 
It was also during this time that negotiations were begun by Graf 
Dethleff von Einsiedel to obtain Ottomar Fuerbringer for the direc- 
torate of the new missionary seminary planned by the Missionary 
Society of Dresden (later the famous Leipzig Mission Society). 
Martin Stephan, on consultation, suggested a course of procedure that 
caused the Graf to change his plans. Afterwards the renowned Karl 
Graul occupied the office intended for Fuerbringer. It is evident that 
the Lord wanted Fuerbringer for another field. 

The story of the Saxon emigration of 1838—39 need not be 
rehearsed in this connection. It will suffice to state briefly Fuer- 
bringer’s part in it. He left Bremerhaven, together with G. H. Loeber, 
on the Republic, in October, 1838. From New Orleans they traveled 
to St. Louis on the river steamer Knickerbocker, arriving on Jan- 
uary 30, 1839. Together with C.F. W. Walther, G.H. Loeber, and 
others, he remained in St. Louis for a time, but in the late spring 
he also went to Perry County, Missouri, where the majority of the 
immigrants had settled. In the midst of the distress and turmoil of 
the colony there he and Brohm and Buenger undertook the task for 
which these three must ever receive the gratitude of posterity, — the 
erection of a little log-cabin college and seminary. They obtained the 
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support of the pastors, G. H. Loeber (Altenburg), E. G. Keyl 
(Frohna), and C.F. W. Walther (Dresden), for the project. There 
will always be something heart-stirring in the picture of these men 
felling trees, sawing logs, and digging a well in order that an in- 
stitution might be established for the teaching and perpetuation of 
the faith which they held so dear and for which they had sacrificed 
and endured so much. Their example, their trust, their vision of the 
future, puts us to shame in our day. Our opportunities are vast, and 
yet we are slow and timid in meeting them as joyously and aggres- 
sively as we ought. 

When the building was dedicated in October and opened in De- 
cember, 1839, and instruction was begun, Ottomar Fuerbringer taught 
ancient languages and history. After C.F.W. Walther and J.F. 
Buenger were called to St. Louis, he and Brohm carried on alone. 


However, it was not to be for long. By the following summer 
he was at work in a congregation of his own. Very likely at the sug- 
gestion of Theo. Buenger, later known as “Kantor Buenger,” Fuer- 
bringer was called to serve a group of Hanoverians and Hessians who 
had settled at Elkhorn Prairie (now Venedy), Illinois. Here Fuer- 
bringer experienced a full share of the hardships and privations of 
pioneer life. The story of his journey to Elkhorn Prairie from 
St. Louis and his reception there is worth repeating. The distance 
between these places is about 40 miles. There were no transportation 
facilities. Otto Herman Walther, pastor of Old Trinity in St. Louis, 
accompanied Fuerbringer on foot as far as Belleville. They were met 
at the tavern there by a reception committee of one, in the person of 
W. Huellskoetter. The three partook of a frugal breakfast of bread, 
cheese, and beer, and Fuerbringer took leave of Walther, who trudged 
back to St. Louis alone. Huellskoetter had brought a horse, on which 
he expected the new pastor to ride, while he himself would walk the 
twenty-two miles to Elkhorn Prairie at his side. As saddles were rare 
among the poverty-stricken settlers, Huellskoetter had simply strapped 
a blanket across the horse’s back. Fuerbringer had no desire to ride 
at first. When he finally took his turn, he found that riding without 
stirrups made his legs as tired as walking did. The two men changed 
off, now walking, now riding, and finally arrived at their destination 
late at night, weary and dusty. Rev. Mangelsdorf, a successor of 
Fuerbringer’s at Venedy, wrote: “This tiresome journey was, so to 
say, a slight foretaste of the many inconveniences, tribulations, priva- 
tions, and heavy crosses under which he was to labor here.” 

Elkhorn Prairie was a typical pioneer community. The people 
dwelt in cabins built of rude logs. Nails were scarce and too ex- 
pensive, so that the shingles on the roofs were simply weighted down 
with logs placed over them, and the flooring, loosely laid, was un- 
even, warped, and if one inadvertently stepped on one end, the strip 
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would fly up and hit one in the face. There were fireplaces, but no 
stoves. The parsonage was no better than the other cabins. On 
winter mornings the neighbors would look over to the parsonage to 
see whether smoke was issuing from its chimney or whether the 
pastor had frozen to death during the night. To Fuerbringer’s church 
at Venedy we may apply the words written of a similar edifice else- 


where : — Crude the pew and crude the pulpit, 


Simple every outward form, 
Rough the timber, bare the ceiling; 
So it speaks of stress and storm, 
Speaks of pilgrim, speaks of stranger, 
Speaks of tears and victories won, 
Speaks of hardships and of danger 
And of duty nobly done. 


In the fall of 1842, Fuerbringer brought a wife to his parsonage, 
the widow of Otto Herman Walther, Agnes Ernestine, née Buenger, 
with her small son, John Walther, and her adopted daughter, who 
later married Prof. M. Guenther. 


There were not only external hardships, but also internal troubles, 
to try the pastor. His personal courage, his fidelity to orthodox 
Lutheranism, and his pastoral wisdom are very evident during the 
strife that arose among his people on account of his insistence that 
the use of the rationalistic catechism and hymn-book which had been 
brought over from Germany be discontinued. His enemies threatened 
him with bodily harm, even employed rowdies to waylay and club him, 
but to no avail. A split in the congregation came in 1845. Fuer- 
bringer and his loyal adherents were forced to give up the church 
property (although some restitution was made for the loss) and to 
build a new church; but the controversy had the effect of strengthen- 
ing the faith of those who remained true to the Lutheran principles. 
The congregation flourished and grew by immigration. Fuerbringer 
preached and taught school regularly. A preaching-station was 
founded at Grand Prairie, which became a Filialgemeinde in 1850. 
A soundly Lutheran congregational constitution was adopted in 1849. 
All in all it was a blessed ministry, and Fuerbringer and his family 
lived happily on the little which his people were able to contribute. 
In 1849 his salary, including Schulgeld, was only $130.50. 

Riches unsearchable he preached 
And drew this pittance for his household needs, 
And yet he seemed to think it was enough. 
I do not know that ever he complained. 


There are two things that occurred during the time of Fuer- 
bringer’s pastorate at Venedy that deserve mention. One is his par- 
ticipation in the deliberations that led to the establishment of our 
Synodical Constitution and the founding of Synod. He was present 
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at the historic conference between the Saxons and the Loehe men in 
St. Louis, 1846. Lochner, who was also in attendance, says: “I had 
occasion to see what an important part Ottomar Fuerbringer had in 
this work and in general in the organization of Synod.” He also 
attended the organization meeting in Chicago, 1847, although his 
congregation did not join till the following year. It is evident that 
his opinion and counsel were eagerly sought and appreciated. 

The other matter is indicative of the esteem in which he was held 
for his deep theological learning. When in 1848 arrangements were 
under way to remove the college and seminary from Altenburg to 
St. Louis and a new theological professor was to be chosen, many had 
Fuerbringer in mind, and it was particularly C. F. W. Walther who 
urged his election. However, Walther himself was elected in Oc- 
tober, 1849, and Fuerbringer was destined to remain in the active 
ministry. 

At this time the young Synod was in the midst of its historic 
controversy with Grabau and the Buffalo Synod. Some of the con- 
gregations that had been associated with Grabau turned to Missouri 
and sought pastors from this body. A congregation in Buffalo ex- 
tended a call to Ottomar Fuerbringer several times. Upon his re- 
peated declination the congregation finally asked the fourth synodical 
convention (1850, in St. Louis) to urge him to accept. He begged to 
be excused, however. A group of Lutherans who had settled at 
Freistadt and Kirchhayn, near Milwaukee, having had their attention 
favorably directed to him in this connection, sent him a vocation, 
which he did accept. 

The remainder of Fuerbringer’s life was spent in the North. He 
served the congregation at Freistadt from 1851 to 1858 and then fol- 
lowed a call to St. Lawrence’s Church at Frankenmuth, Michigan, 
where he remained until his death in 1892. 

~~ Noteworthy in regard to his pastorate at Freistadt is the fact 
that he was there thrown into the midst of the Grabau controversy. 
His series of articles on the subject, which appeared in Volume 9 of 
Der Lutheraner (“Geschichtlich-theologischer Beitrag zu vollstaen- 
diger Beurteilung der Streitigkeiten zwischen den Grabauianern und 
den sogenannten Missouriern’”’), Lochner says, was so historically 
exact and truthful and so theologically sound that Grabau in his 
Informatorium did not even attempt a refutation, but referred to 
them as Fuerbringers Fuerbringerei. It might also be mentioned 
that Fuerbringer contributed the initial article in Lehre und Wehre, 
“Zur Lehre vom heiligen Predigtamt,’ January, 1855, Vol. I, No.1. 

His outstanding gifts of leadership, objective judgment, his 
theological depth and soundness, his method of clarifying the prin- 
ciples and then applying them to the problems at hand, not only en- 
deared him to his people, but also to his fellow-pastors far and near. 
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Of his work as shepherd of the flocks at Freistadt and Frankenmuth 
we are unable to give a finer description than the following, originally 
paid to another: — 
He had his work to do, 

And did it faithfully, as unto God; 

And where he labored, hungry hearts were blest, 

Sinners became good men. The village smiled 

Where Fuerbringer abode. 

As God blest Obed-Edom and his house 

The while the ark was there, so did He bless 

The towns and fields and hamlets where this man 

Dwelt, with God’s glory in his humble soul. 


He was at Frankenmuth when the Civil War broke out. Upon 
receipt of the notice from the Government that the town should make 
up its quota of men for military service, Fuerbringer called together 
his people and advocated that the unmarried men volunteer, so that 
the married men would not be forced to leave their families. His 
words had the result that then and later the single men furnished 
the quota voluntarily, and the Government did not have to resort to 
the draft in Frankenmuth at all. 

During the time of his pastorate at Freistadt the first division 
of Synod into Districts was made, and Fuerbringer received the 
election to the presidency of the Northern District, which then com- 
prised the States of Wisconsin and Michigan. He served in this 
capacity for eighteen years, until 1872, when he asked to be relieved. 
However, when in 1874 a new division of the District took place and 
Wisconsin and Minnesota became the Northwestern District and 
Michigan, with Ontario added, remained the Northern District, he 
was elected President again. Though somewhat reluctantly, he ac- 
cepted and officiated until 1882. 

He continued to serve his congregation in spite of his advancing 
age and growing physical weakness. In 1884 his son Ludwig, then 
a student at our Seminary in St. Louis, took over the work for three 
months while he was taking treatments for his eyes, and in 1885 the 
son was called to serve as his father’s assistant. Father and son 
labored together until finally death called Ottomar Fuerbringer to 
the Church Triumphant, on July 12, 1892. 

With his passing the last of the fathers and founders of our 
Synod was laid to rest. He was a staunch Christian, a loyal Lu- 
theran, a true theologian, a consecrated pastor, a devoted husband and 
father, and a sterling example of posterity. 

O God, let not that race of giants die! 
Give us more men like them, old-fashioned, brave, 
True to the truth, men that have made the Church 
Mighty and glad and songful in the past! 
W. G. Powaox. 
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»Die rechte Lehre von der Reue hat feine Sefte; nur unfere luthe- 
rijdje Kirche Hat fie.” (Walther, Gejeb u. Evangelium, S.244.) Bei 
den Seften herrjcht auf diefem Gebiet eitel Vertwirrung. Und die Verz 
wwirrung de3 Vegriffs Reue fann nicht anders al3 die Getwiffen veriwirren. 
n€be denn D. Luther gejchrieben hat, find eitel dunfle, verworrene 
Schriften und Biicher von der Bue vorhanden gewefen. ... Wiel 
tweniger hat da8 Volf aus ihren Predigten und berivirrten Viidern von 
der Bue cine Summa fajjen modgen oder merfen, twas doch gu wabhrer 
Vue vornehmlic) gehirt, wie oder durch was Weije ein Herg und Ge- 
twiffen Rube und Frieden fucen miipte.“ (Apologie. Trigl., S. 252, 
§ 5.) Wird der Reue eine verfehrte Stelle in der Heilsordnung gu- 
getwiejen, lakt man fie auf einem ihr nicht gugetwiefenen Gebiet funf- 
tionieren, zieht man fie in dDen Handel der Rechtfertigung, oder macht 
man fie gum Hauptfaftor in der Heiligung, fo fann der arme Giinder 
nicht zur Gewipheit der Vergebung der Sinden fommen, und auf dem 
Gebiet der Heiligung wird nichts anderes alS GejebeSiverf ergeugt. Die 
Sache betrifft das Herg de3 Chrijtentums. C3 verlohnt fic) darum, die 
mannigfaden Whirrungen in der Lehre von der Reue twieder einmal Zu 
befehen. Die Verivirrung, die D. Luther aus dem Weg geraumt hatte, 
Hat jich wieder mit Macht eingejtellt. ,,Wie groR ijt unter dem Cinfluz 
deS Pietimus und des Methodismus in der Kirche die Unflarheit itber 
die Begriffe Befehrung und Wiedergeburt geworden!“ (W. Liitgert, Reid 
Gottes und Weltgejchidte, S.44.) Und das gum grogken Teil infolge 
Der Verivirrung de3 Vegriffs Reue. Und twir Lutheraner diirfen nicht 
fisher fein. Die reformierte Verwirrung de3 Vegriffs Bupe und die 
pietiftijdh-methodijtijde Anjdauung von der Meue, die uns bet unferer 
theologijcjen Lcftiire entgegentreten, fonnen gar leicht unfere Denfiweife 
beeinflujfen. Und was das Schlimmite ijt, die rimifch-rationalijtifd- 
jiidifde Anjchauung von der Reue ftect auch in unferm alten Adam. 

Wuf manderlet Weife wird der unbefehrte und der befehrte Giinder 
iiber die Reue falfdh belehrt und beraten. Wir wollen fiir diesmal die 
erage befehen, ob die Reue das Heil de3 Siinders betwirkt. 


I. 


Die Frage, ob die Vergebung der Siinden von der ernftlicjen Reue 
de3 Giinder3 abbanging ijt (gang oder teiltveijfe), wird innerhalb der 
auerliden Chriftenheit bon vielen Seiten bejaht. Rom bejaht die Frage 
fehr entjdieden. Der Papft lehrt, dak der Menjch durch feine Reue, 
feinen Giindenfadmergz und Siindenhak, jeine Sinden abbiigt, Vergebung 
feiner Giinden betwirtt. ,3u folder Sue febten fie dret Teile: Reue, 
Veidhte, Genugtun, mit folder Vertrijtung und Bujage, wo der Menfdh 
recht reute, beichtete, genugtate, fo hatte er damit Vergebung verdient und 
die Siinde bor Gott begahlt.” (Sdmalf. Urt. Trigl., S480, § 12.) 
Die Rimifden haben an diefer Darjtellung ihrer Lehre nidts ausgu- 
fjeben. Die Catholic Cyclopedia jagt: “If the detestation of sin arises 
from the love of God, who has been grievously offended, then con- 
trition is deemed perfect. If it arises from any other motive, such as 
loss of heaven, fear of hell, or the heinousness of guilt, it is termed 
imperfect contrition, or attrition. It is the clear teaching of the 
Church that perfect contrition justifies the sinner even without the 
Sacrament of Penance.” (Sub v.“Attrition.”) Die Catholic Cyclo- 
pedia fennt ibren Catechismus Romanus. Da heift e3: ,Die Wirfung 
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Der wahren Neue, von der oben die Rede gewefen, ift derart, dak twir fraft 
Derfelben fogleich Vergeihung aller Giinden vom HErrn erlangen.” 
(II, 5, 30. Frage.) Und der Catechismus Romanus fennt fein Tridenz 
tinum: ,Die Synode lehrt, dag. . . e3 mandmal gefchieht, dak diefe 
Yieue bollfommen ijt durch die Liebe und mit Gott verjohnt, ehe dies 
Saframent [der Bue] tatfachlich empfangen wmird.“” (Sess. XIV, 
cap. IV.) reilich fann der Giinder nicht genau twiljen, ob jeine Reue 
eine vollfommene ijt; e3 mare gefabrlich, fich dDarauf gu verlafjen. Der 
leichtere und guberlaffigere Weg ijt der der jaframentlicken Bue. Die 
aus der Furcht entftehende Reue treibt ihn an, der Giinde Zu entfagen 
und toilliglich gu beichten; auf die vollfommene Beichte folgt die Whfo- 
lution; das teilt Gnade mit, Dadurch die Halbreue gur vollen, twilligen, 
freudigen Reue (contritio) wird; der Poinitent leijtet die vorgefchriebene 
Genugtuung — und feine Sinden find hintweggetan. (Cf. G. Pitt, Cinl. 
in Die Wug., S.338.) Das ijt richtig, fagt das Tridentinum. ,,Wenn 
jemand leugnet, zur ganglicjen und vollfommenen Vergebung feien beim 
Viipenden dret Handlungen erforderlig, gleichjam als die Materié des 
Saframent3 der Bupe, namlich die Reue, die Beichte und die Genug- 
tuung ..., der fet berflucht!” (Sess. 14, can. 4.) Und Klee3 fatholijce 
Dogmatif fagt gar, indem fie fich auf den 5. Kanon beruft, ,,die unvoll- 
fommene eue, da der Menfd die beleidigte godttlide Geredhtigfeit 
fiirchtet, bor der Whfcheulichfeit der Siinde fich entjebt, den Willen fast, 
nicht mehr gu fiindigen, und Gott al3 Quelle aller Geredhtigfeit zu lieben 
beginnt, ijt zur Nachlaffung der Siinden im Gaframent hinreidend”. 
(RH. €.3s.v. ,Bupe”.) Ya, die romifde Kirche lehrt entfchieden, dak der 
Giinder Durch die Reue das Heil erlangt. 

Und dem jtimmt der Rationalismus von gangem Herzen zu. Die 
Vefehrung (Supe), wodurd der Menjdh das Heil erlangt, befteht nah 
Dem Rationalismus in der moralifden BVefferung de3 Lebens, und diefe 
Vefferung beginnt und befundet fich in der Reue. Die mit der Erfennt- 
ni und Verabfdheuung der Sinden beginnende Vefferung de3 Menjchen 
ijt Der Weg de3 HeilS. Der alte Rationalijt K. G. Bretichneider lehrt: 
» Die Unfiindigung, mit welder Jefus bor dem Volf auftrat, war die Er- 
mahnung gu einer fittliden Umanderung de3 Gemiits (,tut Buge).. . . 
Die Summa deffen, twas er feinen Viingern vortrug, ijt in der fogenann- 
ten Bergpredigt enthalten, deren Snhalt fummarijcd diefer ijt: 1. Sitt- 
Viche Reinheit und Giite ijt die erfte Bedingung gur Erlangung des 
Gottesreide3. ... Nur reine Gefinnung und Gehorfam gegen Gottes 
Gefeb macht des ewigen Lebens wiirdig und teilhaftig.” (Die Religivfe 
Glaubenslehre, S281.) Der Unitarier Eliot fagt: ,Gott ijt bereit, 
uns gu rechtfertigen, uns wieder gu Gnaden angunehmen, wenn wir zu 
ifm fommen mit glaubigem, vertrauen3bvollem Gergen, indem wir ver 
fuchen, feinen Willen zu tun als Nadfolger Chrifti.... Die HGaupt- 
bedingung und vielleicht die eingige, unter melder mir Vergebung der 
borigen Sinden empfangen, ijt ein Wk, tweldher feiner Natur nad Ver-= 
Dienjt ausfdlieRt. E83 ijt ein Wt der Selbjtverleugnung, der Fupfall 
eines iiberfiilhrten Giinders vor Gott, der Aft de3 aufrichtigen Befennt- 
nijfes und der Bue, mit einem Wort der Wft der Selbftitbergabe an 
Gott, weldher von der Schrift Glaube genannt wird.“ (Discourses, 
S.108. Siehe Giinther, Symbolif, S. 234.) Das ijt, naturgemak, die 
Lehre aller derjenigen, die die ftellvertretende Genugtuung Chrifti 
Teugnen. “The Socinians, who deny the atonement for sin by the 
death of Christ, maintain that repentance is the only atonement re- 
quired.” (R. Shaw, Exp. of Westm. Con., S. 188.) Die liberale En- 
cyclopedia of Religion and Ethics (&%. Safting3) Tegt dar, wie und 
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toarum die Reue das Heil guwege bringt: “The sorrow of repentance 
reacts on the soul, strengthening it to meet the new task of moral 
reformation. ... How can a man be freed from the burden of his 
past sins since this burden is itself the creation of his own free spir- 
itual activity ? The answer is that the law of continuity is not the only 
law that obtains in the spiritual realm. There is also a law of recovery 
or redemption. If the law of moral sequence alone held good, the very 
purpose of its existence would be frustrated, for it would paralyze all 
efforts to achieve a life of virtue and righteousness. Moveover, the 
very fact that man is capable of self-condemnation is proof that evil- 
doing is not an adequate expression of his personality. How could he 
condemn himself if there was not in him the consciousness of an ideal 
to which he owes allegiances? In condemning himself, the penitent 
has already risen above the self that he condemns. In repentance, 
what does the penitent man really do? By an inward act he dissociates 
himself from his sin; he takes the side of God and of all good men in 
judging it unworthy of his nature and at war with the real order of 
life.” (S. v. “Repentance.”) Dies ijt der Heilsweg nach dem liberalen 
Gydnety Cave: “ ‘Repent ye and believe in the Gospel,’ Mark 1, 14. 15. 
Jesus came, bringing Good News of God. The kingdom of God was 
at hand; to receive its benefits, there were required a change of mind 
and a readiness to accept and trust the Good News. ... The demand 
that the kingdom of God made from man was that they should live as 
children of the God whose gracious will for men was now revealed... . 
If we seek to earn God’s favor by obedience, it is not enough that we 
should abstain from evil deeds. We must perfectly fulfil His will, and 
that means perfect love and purity of heart.... Severe as were the 
requirements which God made of His children, Jesus could thus speak 
of His message as Good News.” Und in diefem Ginn ift der Gab gu 
berjtehen: “The prodigal has to come to himself and, in order that he 
may do so, has to experience the connection between sin and sorrow.” 
(What shall We Say of Christ? GS. 62.151 ff.) 

Mn der jidifden Theologie nimmt die Reue diefelbe Stelle ein twie 
im Rationalismus und RKatholizismus. Und e3 fann nur von Ruben 
fein, wenn wir uns das bergegentvartigen. Diejenigen, die bon der Reue 
das Heil erwarten, follten fich mit der Entitehungsgefdidte diefes grund- 
ftitrgenden Srrtums bertraut maden. Diefer Srrtum ijt auf jiidifdem 
Boden heimifdh. Wie will der Qude felig werden? “It is within the 
power of every man to redeem himself from sin by resolutely breaking 
away from it and turning to God, whose loving-kindness is ever ex- 
tended to the returning sinner.... The prophets demanded a regen- 
eration of the heart, 7. e., a determined turning from sin and return- 
ing to God by striving after righteousness.... ‘Repentance and works 
of charity are man’s intercessors before God’s throne.’ (Shab. 38a.) ... 
Where Paulinism speaks of a ‘saving grace’ of God through Christ, 
Judaism emphasizes the redeeming power of teshuba (‘return’), which 
is nothing else than man’s self-redemption from the thraldom of sin.... 
Repentance is not an outward act, as Weber (Juedische Theologie, 
p. 261) endeavors to represent it, but an inner cleansing of the heart 
(Pesik, 161b). It must be perfectly sincere, true contrition, coupled 
with shame and self-reproach, and confession (Ber.,12b; Hag., 5a, ete.). 
It is well analyzed by Philo, in De Execrationibus, § 8, as a feeling of 
shame and self-reproach, which leads to a frank and sincere confession 
and a change of heart and of conduct.... In the Catholic Church 
contrition, confession, and satisfaction become parts of the sacra- 
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mental act of poenitentia, whereas the Protestant churches follow the 
Pauline teaching pure and simple. (See Herzog-Hauck ‘Real-Enzy, 
s. v. ‘Busse.’)” Go befdreibt die Jewish Encyclopedia (s. v. “Re- 
pentance”) Die jitdbifde Reue. Und fie fagt fich entfchieden [03 bon der 
DieSbeziigliden Lehre Pauli und de3 Protejtanti3mus. 

&3 gibt nun aber viele Protejtanten, die fich die jiidifche Lehre von 
der Reue gefallen laffen. Die romifd-rationalijtijdh-jiidijche Lehre von 
einer jeligmadenden Reue ijt nicht auf ihr Entitehungsgebiet befchrantt 
geblieben, fondern ijt in tweite Rreife der proteftantijden Rirden ein- 
gedrungen. Mit dem Begriff satisfactio operis operieren dieje RKreije 
gerade nicht. “But we must direct attention to one feature of the error 
which is so much in vogue even among Protestants as to constitute 
a menace to the Christian life. It is the wide-spread notion that con- 
trition itself is an atonement for sin. The thought is that the regret 
for a transgression is an adequate satisfaction to righteousness for the 
wrong done, —that sorrow felt fully pays for the sin and balances 
the account.” (M. Loy, The Augsburg Confession, S. 746.) Und 
D. Walther hat e3 fiir nodtig gefunden, gerade auch lutherijcdhe Prediger 
bor diefem groben Srrtum zu twarnen. ,,€3 gefcieht leider allguoft, dak 
Prediger, welche echt lutherijch fein wollen, in diefer Weife Gejeb und 
Evangelium bvermijden, dak fie die Reue fo Hinftellen, als fei diefelbe 
eine lrjade der Vergebung der Giinden.” (Gejeb u. Cv., ©. 240.) 

solgende Veifpiele mogen zeigen, wie infolge ,,der pietiftifcdhen Wh- 
toandlung de3 reformatorijden Changeliums, welche fich im Methodis- 
mu vollendet” (Liitgert, op. cit., S43), und deS gefebliden Begriffs 
der VBefehrung, der bon Anfang an in der reformierten Theologie heimijdh 
twar, und der uns allen anflebenden jitdifd-rationalijtijd-romijcden 
opinio legis die Meinung tweitverbreitet ijt, dak die Peue Gott gnadig 
ftimme, dDaB der Giindenfdmerg und die angeblich damit verbundene 
Befferung die Vergebung der Giinden nach fich giehe. Die Beifpiele 
follen auch dartun, da der itbel beraten ijt, der einer AWhhandlung iiber 
Die Reue bloR deStwegen Zu folgen geneigt ift, weil fie nicht von einem 
romifden Theologen gefdrieben ijt. Gas Federal Council [ert die 
Giinder alfo beten: “Almighty God, ... here and now may every selfish 
passion and desire be quiet that by the sorrows of repentance our souls 
may be purified.” Und e3 gibt dieje Antweijung: “If we desire the 
good with all our hearts and put forth our will to turn absolutely from 
all selfishness and sin and hold fast to the faith, we shall have the 
assurance of forgiven sin.” “An honest confession opens the door to 
God’s forgiving grace.... The soul that makes confession to Christ 
is washed through and through, and the seeds of iniquity are driven 
out.” “Repentance! brings forth deeds that tend to destroy, or atone 
for, the evil that one has done. Revulsion at one’s sin frequently leads 
to unusual endeavor for good. Turning from evil and seeking to do 
right, one loses the sense of separation from God that sin brings. One 
feels forgiven.” (Fellowship of Prayer, 1925; 1928; 1930.) Traftate 
der Apostolic Faith Mission Ddriiden e3 fo aus: “There is only one way 
back to God, and this through repentance and godly sorrow for sin... . 
God will save you if you give Him a chance. He will blot out the 
clouds of sin, dispel the darkness, and set you free. Do you feel real 
repentance down in your heart? ... The moment you are honest 
enough to admit your condition before God, repent of your sins, get 





1) Dak in der reformierten Sprache repentance gewishnlicd nidt Bekehrung, 
fondern Rene und LebenSbefferung heift, wird pater dargelegt werden. 
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down before Him and seek forgiveness, begin at the bottom and be 
willing to make the past right, God will forgive you. Like David, 
who sinned against God, go down before Him, repent of your sins, and 
God will restore you. Salvation comes only through repentance and 
forsaking sin.” Mancher, der dergleiden Liejt und hort, wird das Rechte 
heraushoren und in feiner Siindenang{t Gott um Vergebung um Chrijti 
willen anrufen. Die meijten werden fich aber durch das Verfehrte und 
dDurd den Zujammenhang de3 an ficdh etiva Richtigen mit dem Verfehrten 
berivirren lajjen und meinen, dak die Siindenang{t und die geforderte 
Whjage an die Siinde die Bedingungen der Vergebung find. Ym Kom- 
mentar Matthew Henrys ijt gu lefen: “Repent; for your sins shall be 
pardoned upon your repentance. Return to God in a way of duty, 
and He will, through Christ, return to you in a way of mercy.” (Dtatth. 
3,1ff.) YW. Rodemever, ,Gammlung von Beifpielen”, S. 105: ,,Die 
Bue fiihrt zum Trojt der Siindenvergebung, indem Gott feiner Natur 
nach dem nicht vergeben fann, dem jeine Giinden nicht [eid find.“ Das 
fonnte man allenfall3 recht verjtehen. Aber e3 Heipt weiter: ,,Bup- 
tranen, twelche aus einem zerfnirjfdten Herzen fommen, ertveiden das 
Herz Gottes. C3 wird durch Seufzerhauch getriibt ein Spiegel gwar, 
doch twird durch Seufgerhauch der Geele Spiegel flar.” G. Stalfer: 
“Confession separates the man from the sin, being a kind of violent 
ejection of the latter. But it has an influence, too, on Him against 
whom we have sinned. It has a kind of atoning power.” (The Ethic 
of Jesus, ©.166.) OC. iffe: “All worthy penitence, whether with 
sacramental confession or without it, surely receives God’s fullest for- 
giveness.... He, and He only, forgives, and there can be no doubt 
that He freely forgives all in whom He sees the movements of con- 
trition.” (The Faith by which We Live, S. 210.213.) A New Com- 
mentary on H.S. (Bishop Gore): “John emphasized the ethical re- 
quirements as a condition of entrance into the Kingdom. ... As- 
suredly any theory of the atonement which leads us to imagine that 
there is in the heart of God any other requirement of the individual 
sinner than that of penitence and self-humiliating return, any reluc- 
tance to meet penitence with plenary absolution, is very much in the 
wrong.” (N.T., S. 133. 228.) 

Wie haben die pietiftijden Prediger praftiziert, und wie reden fic 
nod) heute? ,Reue ijt nodtig, das fagt die Schrift auf allen Blattern. 
Das fagt euch fdon eure Vernunft, dak Gott euch nichts vergeben fann, 
twenn ihr aus eurer Gitnde euch nichts macht. Bhr miigt Meue haben” 
(Walther, Gejeb u. Cv., S. 241), alB ob die Vergebung von der Reue 
abhinge. ,,Die Pietijten haben erjt die armen GSeelen in jchreclide Not 
hineingetricben, indem fie jagten: Dir gehirt nicht eher Trojt, als bis 
Du eine rechtichaffene Meue erfahren haft. Wenn jemand aber erflarte: 
Sch habe genug gebetet, genug auf meinen Knien gerungen, genug ge-z 
weint und geheult und geflagt vor Gott, aber mein Herz bleibt wie Stein, 
dann haben fie auch fo gefagt: Méodhteft du denn nicht gerne Reue haben? 
Und wenn dann Ddieje Frage bejaht wurde, fo fpracjen fie: Nun, dann 
trofte dich nur! Weil du fo gerne Reue haben modteft, jo wird dir Gott 
gnadig fein und dir deine Giinden bergeben. Das ift aber eine ver- 
fludte Lehre! Das Heipt die elende, miferable, verachtlice Meue an 
Stelle des HErrn FEfu jeben.” (Gefeb u. Cb., 1893, S. 106. — Bal. 
Meufel, KR. H., s.v. ,Bupfampf”.) — Wie foll man das verjtehen, twas 
H. U.W. Haas fehreibt? “There are moral conditions of forgiveness. 
If it is rightly sought and properly used, it must be preceded by 
genuine repentance. A change of mind and heart must take place 
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which condemns, and is sorry for, the wrong that has been done and 
the sin that has been committed. Where this change of mind has oc- 
curred, forgiveness becomes the assurance which the troubled con- 
science needs.” (What Ought I to Believe? ©.75.) Und in einer 
Textbearbeitung fiir einen Kindergottesdienft am Bub- und Vettag, die 
»Pajtoralblatter” (Gerausgeber ©. Stange) im Movemberheft von 1932 
Ddarbot, heift e3 gar: , Gott ruft uns zu: ,Yhr fommt nicht durch, tenn 
ihr in falfdhem Stolz auf die eigenen Leijtungen pocht. hr fommt 
nicht weiter, wenn ihr in fraffer Selbjtjucht blog an euch felbjt denft. 
Haltet ein! Wm Ende diefes Weges fteht das Verderben. Sehlagt einen 
andern Weg ein! Statt Stools — Demut und Danf, jtatt Selbjtjudt — 
Hilfsbereitidhaft und freudige Opfer: das ijt der Weg gum Leben, das ijt 
Der Weg gu Gott.‘” 

So wird in mannigfacen BVariationen in proteftantifden, ja auch 
lutherifden Kreifen die Meinung ausgefproden, dak der Giinder durch 
feine Reue und Lebensbefferung de3 Heils teilhaftig wird. Gie lapt fic 
fo fchwwer ausrotten. Gie drang fdon frithgeitig in die Hriftliche Kirche 
ein, Ddiefe ,gefeblic) falfde BVorjtellung, als maren die Reue und ihre 
Yugerungen in Fajten und Kajteiungen verdienjtlid) und zur Sitnden- 
tilgung bebilflic, als fonne und miiffe der Siinder durch freiwillig iiber- 
nommene Leiden feine Giinde abbiigen. ... Go bildete fich feit dem 
dritten Jahrhundert ein beftimmt geregeltes Verfahren der Kirche gegen 
Diejenigen aus, welche nach der Taufe in fchtwere Siinden gefallen und 
darum aus der Gemeinde ausgefdhloffen, aber zur Wbbiipung ihrer 
Sduld bereit find und die Wiederaufnahme begehren. Das ift die in 
berjdiedenen Stadien verlaufende Budisziplin in der alten Rirde.” 
(Meujel, Kirchl. Handler., s.v. ,Buke”.) Die Meformation raumte mit 
dem Yrrtum auf — und er fchleicht fic) immer twieder ein! C3 ift darum 
notig, immer twieder dDaran gu erinnern, yas die Schrift von der Reue 
und ihrer Notiwendigfeit fagt. 

Welche Stelung nimmt nach der Schrift die Reue in der Heil3- 
ordnung cin? 8 gilt hier, gwet Wahrheiten zu betonen und fie dabei 
aufs reinlichjte auseinanderguhalten, damit nicht aus der Heilsordnung 
eine Unbeilsordnung gemadt twird. Die erjte ijt diefe: Bur Rettung des 
Giinders ijt die Reue abfolut notivendig. Die atweite: Die Reue ver 
{dafft in feiner Weije das Heil. 

Die Reue, die Erfenntnis der Siinde, des Bornes Gottes und der 
twohlberdienten Verdammnis, ift notiwendig, weil e3 ohne diefe Erfennt- 
nif nicht zur Befehrung de3 Siinders fommt. Jn jedem Fall, da ein 
Giinder gum Glauben fam, ijt die Getwiffensangft vor Gottes Born und 
Der Drohenden Verdammnis bvorhergegangen. Der Kerfermeijter tard 
aitternd, Wpoft. 16, 29, den Dreitaujend ging’s durch Herz, Wpoft. 2, 37, 
der Zoellner jehlug an feine Sruft, Quf. 18, 13, der borforne Sohn fprach: 
Sater, id) habe gefiindiget”, Luf. 15,18, und Gott fpricdt: ,,Befehret 
eud) gu mir bon gangem Herzen mit Faften, mit Weinen, mit Klagen. 
Zerreifet eure Gergen!“ Noel 2,12f. So fommt e3 zur Befehrung: 
»Durd diefes Mittel, namlich die Predigt und Gehsr feines Wortes, 
twirft Gott und bricht unfere Gergen und zeucht den Menfden, daw er 
durch die Predigt de3 Gefebes feine Siinde und Gottes Born erfennt und 
twahrhaftiges Schrecten, Reue und Leid im Hergen empfindet und durch 
die Predigt und Betrachtung de8 Heiligen Coangelit bon der gnadenz 
reidjen Vergebung der Siinden in Chrijto ein Fiinflein des Glaubens in 
ihm angegiindet wird.” (F.C. Trigl., 902, 54.) Der Ruf zur Bufe, 
gu wahrhaftiger Siindenerfenntni3, mup der Predigt de3 Cvangeliums 
immer, in jedem Fall, unter allen Umjtanden borangehen. Go predigte 
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der Heiland: ,,. Tut Suge und glaubt an das Cvangelium!” Marf. 1,15. 
Und er hat feiner Kirche den Auftrag gegeben, in feinem Ramen gu 
predigen , Bue und Vergebung der Giinden”, uf. 24, 47.2) 

Ohne die Reue fann eS gu feiner VBefehrung fommen. Warum 
nicht? Weil der Menjeh, der feine Siindennot nicht fennt, fein Verz 
fangen nach der rettenden Gnade Gotte3 haben fann. Der fichere und 
felbjtgeredhte Siinder veradhtet da3 Evangelium. DaS driidt der Heiland 
fo aus: ,, Die Gefunden bediirfen de Arztes nicht, fondern die Kranfen. 
3 bin fommen, zu rufen die Siinder zur Bue und nicht die Geredhten”, 
Nuf.5,31f. Luther driicét e3 fo aus: ,, Solange der Wahn von der eige- 
nen Geredhtigfeit im Menfdjen bleibt, bleibt auch cin unermeplider Stolz, 
Vermeffenheit, Hak gegen Gott, Veradtung der Gnade und Varmberzigz 
feit, Untwijfenheit in bezug auf die Verheipungen und auf Chrijtus. Cs 
fommt nicht in das Herz, e3 fomedt aud) nidjt die Predigt bon der Ver= 
gebung der Siinden umfonjt, um Chrifti millen.” (1X, 411.) Die Wpo- 
logie dDriicit e3 fo aus: ,,Sichere und fleifchlide Herzen, die Gottes Born 
und ihre Siinde nicht fiihlen, achten feineS Trojtes.” (Trigl., 264, § 51.) 
Darum ijt die RMeue durdhaus notwendig; fie ijt die unerlaplice 
Vorbereitung auf die Entftehung de3 Glauben3. Wenn die Donner- 
art de8 Gefebes das ficere Herz germalmt, das redhte Herzeleid, 
Reiden und Fiihlen de3 Todes getwirkt hat, ,,da3 heift die rechte Bue 
anfangen, ... auf dag fie fich erfenneten als verlorne Menjden und alfo 
dem HErrn bereitet twiirden, die Gnade zu empfangen und der Siinden 
Vergebung bon ihm gu getwarten”. (Gdmalf. Art. Trigl., 478, § 2 ff.) 
, Wenn die Siinder nur erfdrocéen find vor Gottes Born und der Holle, 
Dann find fie bereitet, das Coangelium gu empfangen.” (Gej. u. Ev., 
229.) G8 bleibt dabei: ,Wahre Reue mu vorhergehen.“ (F. C. 
Trigl., 922, § 23.) One Reue feine Befehrung! Der Glaube, 
Die Annahme der Vergebung der Giinden, hat nicht Raum in einem 
Herzen, das die Notwendigfeit der Vergebung nicht fennt. Glaube 
und Gelbjtgerechtigfeit fonnen nicht beieinander wohnen. _ ,,Fides 
concipitur in terroribus conscientiae“ (Ypol. Trigl., 160, § 21), 
und niemals anders. Co notiwendig und unerlaglid) ijt die Reue 
al8 Borbercitung auf die Entftehung de3 Glaubens, dak man fie 
getrojt als zur SBefehrung geborend begeicnen darf. ,Und ijt 
twahre, recite Bue eigentlid) Reue und Leid oder GSehreden haben 
iiber die Giinde und dod daneben glauben an das Cvangelium.” 
(Augsb. Ronf., Art. XII. Apol. Trigl., 258, § 28.) ,,Wie viele Stiice 
geboren zur Bue? Biwei: die Meue und der Glaube.” (Dietrichs Kate- 
hismus, Frage 136.) ,Da niemand die im Evangelium dargebotene 
Gnade annimmt, der nicht gubor feiner Siinden wegen fic ewig bver= 
Iorengibt, fo mu der Predigt de3 Coangeliums die Predigt des Gejebes 
boranz und gur Geite gehen. Jtim. 3,20... . Wird die Bekehrung 
dDurd das Coangelium unter Bubilfenahme de3 Gefebes getwirkt, fo find 
Damit auch fchon die inneren Vorgange bezeidnet, unter denen eine Bez 
fehrung fic) vollzieht. €8 find dies a. die Getwiffensfdhrecden (terrores 
conscientiae), tweldje da8 Herz ob der aus dem Gefeb erfannten Siinde 
empfindet, Wpoft.16,29.30; b. das BVertrauen des Hergens (fiducia 
cordis) auf die Vergebung der Sinden, welche im Evangelium gugefagt 
wird, Apoft.16,31. Bur Befehrung gehdren aljo Reue und Glaube.” 
(Chriftl. Dogm. IT, S. 551.) 





2) Un etlidhen Orten der Heiligen Schrift wird Bue fiir ,die ganze Be- 
fehrung deS Menfden” genommen, an andern, ,da unterfdiedlich gefegt wird die 
Bue und der Glaube", fiir Reue. (F.C. Trigl., 952, 7 f.) 
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Ohne Reue feine Befehrung! Fir diefen Sab darf man aber nun 
nicht ohne tweiteres den Gab feben: ohne Reue feine Vergebung der 
Giinden. Diefer nadte Sab wiirde befjagen, dak die Vergebung der 
Giinden irgendiwie an die Reue gefniipft ware. Die Schrift fdarft aber 
aufs entichiedenfte diefe giweite Wahrheit cin: die Jteue bringt in feiner 
Weifje, weder gang noch teilweife, aud) nicht gum taufendften Teil, die 
Vergebung gutwege. Die terrores conscientiae betwegen Gott in feiner 
Weije und in feiner Hinfidht, die Siinde gu vergeben. Die Siindenangjt 
und die borgeblid) mit der Siindenang{t cinfebende Befferung de3 Lebens 
ftimmen Gott nicht gnadig. C3 ift nur ein Ding, das Gott gnadig 
ftimmen fonnte. Das ijt das zur Sihnung unferer Giinden vergoffene 
Blut Chrijti. Gott ijt dem Siinder um Chrifti willen gnadig, hat der 
Giindertwelt um Chrifti willen die Sinden vergeben, und indem der 
Giinder Durd den Glauben diefe Vergebung annimmt, fommt er 
perfonlid in den Befib der Vergebung. ,,So halten wir e3 nun, dak der 
Menfoh gerecht twwerde ohne des Gefebes Werke, allein durch den Glauz 
ben”, Rom. 3,28. Die Reue gehirt nidt in den Handel der Rechtfer- 
tigung. Wer fagt, dak die Meue die Bedingung und Vorausfebung der 
Vergebung ijt, dag Gott den Sitnder deSwegen gnadig anfieht, weil er 
feine Giinde beflagt, weil er eben damit ein anderer, ein fittlich befjerer 
Menfeh getworden ift, der mifdt Gefebeswerk, Menfdhentwer", in den Hanz 
Del der Rechtfertigung und ftopt die chriftlide Rechtfertigungslehre um. 
Gott wartet nidt darauf, dah fich im Menfcjen erjt etivas Gutes geige, 
ehe er ihn rechtfertigt. Gott madt ,,die Gottlojfen gerecht”, Rom. 4, 5. 

Gute Werke redhtfertigen nicht, und die Reue des noch Unbefehrten 
ijt nicht einmal ein gute3 Werf. Gie ijt mit Hak gegen Gott verbunden. 
Nur der Glaubige liebt Gott. Wer Gott fennt und mit Gott handelt 
nur auf Grund de3 Gefebe3, das dem Giinder nichts anderes bietet als 
Gotte3 Zorn, der fann Gott nicht lieben. Cr hadert mit Gott. Er haft 
Gott. ,,%& aber, der ich mich, fo untadelhaft ish aud) alS Mind lebte, 
bor Gott als einen Giinder befand und ein fehr unrubiges Geivijjen 
hatte, auch die Quberficht nit faffen fonnte, dak er durch) meine Genug- 
tuung verfohnt twerbde, liebte nicht den geredhten Gott, der die Siinder 
ftraft; ja ic) hafte ifn.“ (Ruther, XIV, 447.) Gollte Gott recht- 
fertigen auf Grund folcher Gottlofigfeit? Und aud die Reue des Chri- 
ften fann nicht Grund der Rechtfertigung fein. GSie gehirt ja freilich in 
die Kategorie der guten Werke. Das Kind Gottes beflagt feine Siinde 
aus Liebe gu Gott. C8 ift eine heilige Reue. Da findet fich der gott- 
woblgefallige Hak gegen die Giinde. Aber damit verdient der Chrijt 
nicht die Vergebung feiner Siinden. Diefes Stiic der Heiliqung ijt wie 
alle andern guten Werke unvollfommen, mit Siinde vermifdht, ift ftets 
mit dex Enechtifden Furdt berbunden. Und e8 ijt ja die Folge, fann 
dDarum nicht die Urfade der Vergebung der Sinden jein. C8 gibt 
nur ein Ding, das den Giinder gerecht macht: die von dem Glauben 
ergriffene Genugtuung Chrijti. 

Sn der Iutherifden Kirche ift die Rede nicht erlaubt, dak die enue 
das Heil bewirfe. Dad lutherifche Bckenntnis lehrt far und bejtimmt: 
wAlfo aud verlapt fich der Glaube in der Redhtfertigung vor Gott tweder 
auf die Reue noch auf die Liebe oder andere Tugenden, fondern allein auf 
Chrijtum.... C8 ijt auch meder Reue oder Liebe oder andere Tugenden, 
fondern allein der Glaube daS einige Mittel und Werkzeug, damit und 
DdDadurd wir Gottes Gnade, das Verdienft Chrifti und Vergebung der 
Giinden, fo un3 in der VerheiRung de3 Changelti vorgetragen twerden, 
empfangen und annehmen fonnen.” (F.C. Trigl., 924, § 30f. Apol., 
298,§51f.) ,Darum bite dich, dak du nicht auf deine Reue vertraueft 
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oder deinem Schmerz die Crlijung der Sinden gufdjreibeft. Denn Gott 
fieht dich nicht dDarum an, fondern um deine3 Glaubens millen.” (Luther, 
XIX, 84; XIII, 546. 1953.) 

Der hriftlice Prediger hat fich vor allen Redewendungen gu hiiten, 
die die Meinung hervorrufen finnten, dak die Reue irgendwie Gott zur 
Vergebung betwege oder die Vergebung bedinge. Bit folgende Dar- 
ftellung richtig: So ricdjtet er freundlich feinen Petrus auf, als diefer 
Die jehiwere Schuld der dreimaligen Verleugnung mit einer Flut heiger 
Buptranen befannt hatte’? (C. L. Couard, Cvangelienpredigten, 
GS. 420.) Cbhrijtus Hat nicht erjt dann etrus freundlich aufge- 
ridtet, als er feine Siinde mit heifen Buptranen befannt hatte. Dah 
Petrus bitterlich weinte, war die Folge der von Chrifto dargereicdhten 
Vergebung. C8 find nun einmal nidt die Subtranen, die Gottes Herg 
eriveicjen, tweder die, tuelde aus einem unbefehrten gerfnirfdten Herzen 
fommen, nod die, welde aus einem glaubigen gerfnirfdten Herzen 
fommen. Ym erjten Falle find e3 feine Heiligen Buftranen, fondern 
unbeilige Vergiweiflungstranen. Und die heigen Buptranen des Be- 
fehrten find allerdings heilig, entjtammen einer gottwoblgefalligen Ge- 
finnung; dabei find fie aber auch wegen des Fleifehes des Chrijten un- 
rein. Webder die Meue, die dem Glauben vorhergeht, noch die, die dem 
Glauben folgt, taugt gum Glaubensgrund. Man darf die Sache auch 
nicht fo darftellen, wie e3 in J. Stumps ,,Dogmatif” gefchieht: “Nowhere 
in all the pages of Holy Scripture is a promise of forgiveness held out 
to any persons but the penitent and contrite. And since a man cannot 
possibly believe a promise which has not been made nor accept a gift 
which has not been offered, the impenitent man cannot possibly have 
saving faith. Before he can have it, he must first genuinely acknowl- 
edge and lament his sins and earnestly desire deliverance from them; 
for only then will he have a promise in which to place his trust.” (The 
Chr. Faith, S.214.) Sreilich ijt der, der feine Siinde nicht bereut, fein 
Glaubiger. Freilid) darf man den, der feine Siinde nicht bereut, nicdt 
mit Dem Cbangelium trojten. Man darf die Perlen nicht vor die Saue 
twerfen. CStump will wohl nicht mehr als dies fagen. Aber man darf 
unter feinen Umitanden fagen, dak der Giinder nur dann, wenn er feine 
Giinde bereut, die Verheigung der Vergebung hat, nur dann darauf 
bauen fann. Man darf nicht fo reden, als gabe e3 feine objeftive, all- 
gemeine, allen Giindern geltende Vergebung. 8 jtiinde fehlimm, wenn 
der Giinder erjt dann eine Verheifung der Vergebung hatte, wenn er 
Danach verlangte. €3 entiteht fein Verlangen nach Vergebung um Chrifti 
twillen, wenn nicht erjt diefe Vergebung dargeboten wird. Die Ver- 
heipung ijt unbedingt.3) 

Die falfde Lehre von der HeilSwirffamfeit der Meue ijt fein ge- 
ringe3 Ding, fein nebenfaclides Wbweichen von der reinen Lehre. 





3) Bahn gibt diefer Sache eine auSgefproden fynergiftijhe Wendung: ,Das 
Evangelium verfiindigt den Menfden eine allgemeine Umneftie Gottes, ... tut 
dieS aber von vornberein und ftetS nur unter der Bedingung der wetavora und 
miotis.... Der bon den Predigern deS Evangelium dargebotene Siindenerlaf 
gilt trok der Univerfalitdt der HeilSabfidht Gottes und JEfu von vornbherein nicht 
allen, fondern fo, wie SEfus eS hier darftellt, immer nur einigen Menfden, nimlid 
Denjenigen, welche die geftellte Bedingung gu erfiillen gewillt find.” (Cv. Job., 
Kap. 20, 23.) — ibrigens, weld eine gewaltjame Gedanfenfonftruttion: eine Uni- 
berfalitat ber HeilSabficht Gottes, die auf eine Rlaffe von Menfden befdhrantt ift. 
Gott will alle retten, aber nur die, die gewiffe Bedingungen gu erfiillen getwillt 
und fabig find. Der SynergiSmus fpielt fid) befanntlid als Retter der gratia 
universalis auf, riumt aber infolge feines Grundpringip$ griindlid) mit der Uni- 
verfalitdt der géttliden HeilSabfidt auf. 
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€3 geht um den Hauptartifel der chrijtliden Lehre. ,Hier mup 
mit bejonderem FleifR dDarauf gar gute Acht gegeben twerden, wenn 
der Urtifel der Rechtfertiqung rein bleiben foll: daw nicht dasjenige, was 
bor dem Glauben hergeht und twas demfelben nadfolgt [,,vorgehende 
Meue und nadhfolgende gute Werfe”] gugleich mit in den Artifel der 
Redhtfertigung, als dagu nodtig und gehdrig, eingemengt oder eingefdoben 
werde.” (F.C. Trigl., 922, § 24; 794, § 11. — Apol., 272, § 75.) 
,Sprecen twir eS bon vornherein aus: e8 gibt fein Verjtandnis der 
{utherifden Rechtfertiqungslehre, wo nicht beides in gleider Strenge 
feftgebalten twird: Nichtexifteng de3 Glaubens, two nicht die Meue vor- 
hergeht, und Michtexifteng der Jteue innerhalb der Frage nach der Gez 
rechtigfeit bes Glaubens.” (Franf, Theol. d. Ronf. IT, 61.) Und es geht 
um die Getwifheit der Vergebung, um das Geil des Giinder3. Der 
Siinder muf beratveifeln, wenn die Gewibheit de3 Geils irgendiwie, auf 
grob romifd-jiidijche oder auf feine pietiftifd-methodijtijche Weife, von 
der Gemiltsverfaljung oder dem fittlicen Bujtand des Menjcjen abhangig 
gemacht wird. MNehmen wir die ernjten Worte D. Piepers zu Herzen! 
,Weder was dem Glauben im Menfehen vorhergeht (die Peue, con- 
tritio), noch tas dem Glauben folgt (unio mystica, Heiligung und gute 
Werke ufto.) darf dem Glauben als Aneiqnungsmittel der Vergebung der 
Giinden foordiniert oder mit ihm verbunden werden. Gefdieht dies, fo 
twird die gange chrijtliche HeilSordnung verfehrt und in eine Unheilsz- 
ordnung verivandelt.” (Chriftl. Dogm. IT, 473.) Und die ernjten Worte 
D. Walthers: ,Solche Predigten wirfen jchadlich und verfiihren die 
Seelen, bringen fie gu falfdem Glauben, zu faljcher Hoffnung, gu falfdher 
Reue, machen nur Heuchler und jtitrgen oft aud in Versiweiflung.” (Gef. 
u. ©b., 238. Cf. AWpol., 260, 34.) Und die ernjten Worte D. Luther3: 
Dana denfe, dag die Schliiffel oder Vergebung der Siinden nicht jteht 
auf unjerer Steue oder Wiirdigfeit, wie fie Tehren und verfehren; denn 
das ijt gang pelagianifd, titrfijch, heidnifd, jiidijd, wiedertauferifd, 
fhiwarmerifd) und endechriftifh; fondern wiederum, dak unfere Reue, 
Werf, Herz und twas wir find, follen fich auf die Schliifjel bauen. .. . 
Reuen jollft du (das ijt wahr), aber dagB darum die Vergebung der 
Giinden follte gewifR werden und des Sehliiffels Werk beftatigen, das 
heigt den Glauben berlajfen und Chriftum verleugnet. Er will dir die 
Giinden nicht um deinettwillen, fondern um fein felbjt willen, aus Tauter 
Gnaden, durd den Sehliiffel, vergeben und fdenfen.” (XIX, 948 f.) 


(Fortfegung folgt.) Th Engelder. 
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Wenn wir iiber die naive Vorjtellung hinausgefommen find, als ob 
fich die firchlidj-religidfe Umfehr de3 fechgehnten Nahrhundert3 in 
glattem, itberall gleich breitem Strom vollgogen hatte, erftaunen wir 
nicht dariiber, dak in jener bewegten Beit neben den Ciwigkeitsgedanfen 
manderlet Diesfeitswiinfde und -hoffnungen laut reden. Dabei denz 
fen und reden Sumaniften, Reformatoren und Wiedertaufer anderes 
und in anderer Weije. Die Wiedertaufer gehiren der gang radifalen 
Rinfen an. Btwifden ifnen und den Reformatoren jtehen Meinungen, 
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die weiter gehen als Luther, Calvin und Bwingli, aber nidt fo weit 
twie die Wiedertaufer- und die Bauerngruppe. 


Der fchwabifcde Priejter Sebajtian Frand wurde 1527 eban- 
gelijder Prediger in Bayern und ein ftrenger Lutheraner, der Andreas 
Wlthamers KRampfidrift gegen die Wiedertaufer iberfebte und verbreiten 
half. Ym nadften Yabr legte er fein Amt nieder und wandte fic den 
Spiritualijten gu. Wus Strafburg ausgetwiefen, wurde er Geifenfieder 
und ettvas fpater Sudjdruder und Verleger. Bujammen mit Scwend- 
feld bertrieben und in Sdhmalfalden 1540 als Reber verurteilt, lebte er 
die Tebten Jahre in Bafel (+ 1542 [432]). Cin tiefgegriindeter Ge- 
lehrter war er nicht, aber ein augerft geijtvoller Sehriftiteller, und ein 
foldjer fann auf breitere Wirfung redjnen als der gelehrte Facmann, 
befonders dann, twenn er ficdh dem anfdhmiegt, was fowiefo im Volf in 
natiirlicher Weife vorhanden ijt. Yn feiner ,Reberdronif", die Den bon 
der Kirche Verurteilten gu ihrem Recht verhelfen wollte, fonnte er auf die 
tweitefte Zujtimmung rechnen, aber aud in feinen Gammilungen der 
, Viderfpriide” der Heiligen Schrift und vor allen Dingen auf demjenigen 
Gedanfengang, auf dem er den maffiven Supernaturali3mus durdhbradh 
und — im Zujammenbhang mit dem Exiwadjen der philofophifden Spe- 
fulation der Reformationszecit — das Chriftentum in das Fliekende der 
ReligionSgefdhidte jtellte und e3 fo relativierte. Franc jah in jeder 
religidfen BVergefellfchaftung cine Tragif. Diefe ,,Lebenseinficht”, die 
fich bet allen Schwwarmercien iiber ,,die Kirche” findet, wird gewdhnlid 
teuer begablt: die Religion felbft verliert fich meijten3 dabei. Franc 
frieb: Sch will und mag nit Bapftifd fein; id mill und mag nit 
Lutherifch fein; ich will und mag nit Bwinglifdh fein; fein Wieder- 
taufer will ich fein.” Trobdbem war ibm ein auergewdhnlider 
Reidhtum an Kenntnijffen eigen und befonders eine deutlide Cinficht in 
die Verhalinifje feiner' Gegenwart. Scharf fritijierte er die papftlice 
Rirde.!) An den neuen Seften geigfelte er Hochmut, Rottengeijt, Wskefe. 
Mit den neuen Glaubenslehren Luthers brad er, weil Luther ein 
grogeres Getwicht auf den Glauben als auf das Leben lege. Aber auch 
die Welt aukerhalb der RKirdhe ziidhtigte Frand. Die Fiirjten feien 
Tyrannen; aus ihrer Thrannei feien die meijten Whgaben entjtanden, 
die GSerbitute (Nubniefhungiteuern), Todfalle (CSterbefteuer), Fron- 
Dienft, Behnten, Zinjen, Bille uftv.2) Darin irrte fich der Mann freilid; 
denn entftanden waren alle diefe Pflidten am Anfang des Lehns- 
twefens, als die Bauern und Stadter diefe Laften als Begahlung fiir 
die Verforgung und den Schub durch die Burgen des AdelS und der 
Firften auf fic) nahmen. Aber auf Tyrannei war e3 guriicégufiihren, 
Daf die vielerlet Whgaben trok der veranderten Verhaltniffe beibehal- 
ten tourden. Mit aller Wucht trat Frand fiir Gerabjebung, in man- 





1) Paradoze, Rr. 89; Dritte Chronif, Wusg. v. 1536, Blatt 119 ff. 265 ff. 
2) Zweite Chronif, Blatt 274 ff. 











Die gemigigte Linke im fo3. Reformprogramm der Reformationszeit. 229 


den Fallen fiir Wbfdhaffung der Wbgaben ein, nicht nur, weil fie gu 
driicfend twaren, fondern auch deSivegen, teil die Fiirjten das erprepte 
Geld gum Teil auf die VBefriedigung ihrer fiindbhaften Neigungen bver- 
twwandten. Trodem wollte er Gehorfam der Obrigfeit gegenitber fehen, 
da diefe ,um unferer Simbden twillen befteht, den Guten gum Frommen, 
bis e3 Gott felber andert”.3) Und nicht nur Fiirften, fondern alle 
Stande haben am Verderben teil. Daher fet auch der KRaruifmannjtand 
gu foldem Reidtum und Anfehen gelangt. Man ftudiere jebt aufs 
Gefdaft wie vorher auf die freien Kiinjte. C3 miiffe bald gum Bruch 
fommen. Gr wollte nur einen makigen Genuk der augeren Giiter er- 
moglicht fehen. ,3u viel ijt Gift und Tod. Die Schuld ift in unferer 
unerfattliden Begierde, nicht in der Rreatur Gotte3s.“ Aber der Kaujfz- 
feute Santierung fei ein offentlider Wudher und eine Rauberei ge- 
fworden. Fiir ihn ftand e3 deSwegen feft, dak das Ende aller Dinge 
nabe fei. Cinen Wusiweg fah er nicht, wohl aber, dak e3 anders ftehen 
twilrde, tvenn das wahre Chriftentum (aber nicht dad firdlide) in den 
Menfohen twohnte. Dann wiirden Lajfter und Verbredjen, jene RKauf- 
mannSrauberet, der itbermut der Reichen, die Not der Armen ber= 
fhwinden. Die Art des Befibes und des Genujfes, die dem Geift 
de3 Chrijtentums die angemeffenfte fei, fet die Giitergemeinfdaft. ,,Wir 
follten alle Dinge gemein haben, wie gemeinen Gonnenjfdein. Weil 
aber menjfdlice Bosheit das Gemeinfame nicht mit Lieb’ befiben und 
teilen fonnte, hat e3 menfdlide Not erheifdht, das Gemeine eigen gu 
maden. Darum jagt Auguftin: ,Wus menfdlickem Recht und nicht aus 
gottlidem fagt man: Das Dorf ijt mein. Wllein das Gemeine und 
Gemeinniigige ift rein, mie Gott allein rein ijt. Ym Himmel ift 
nimts Cigene3; in der Holle will jeder Cigenes.” Die Gleich- 
Heit ded BefibeS miiffe von den Chriften mioglicdhft wiederhergeftellt 
werden; DdDarum follten fie, wenn fie mehr befagen, als fie notig atten, 
den itberfdhup berfdenfen, ginglo3 leihen uftw. Das allein entfprede 
aud der Vernunft und dem Naturredt.4) Die Weibergemeinfdjaft, die 
bon manden anbdern Beitgenoffen mit fommuniftifden Anwandlungen 
gefordert wurde, bertvarf er.5) 

So feft er aber bon der Ridhtigkeit der Giitergemeinfdhaft iiberzeugt 
iwar, fo tweit war er davon entfernt, fie um jeden Preis ins Leben ein- 
gufiibren. Sie mar ihm der vollfommenfte Zuftand de3 fogialen Lebens; 
er machte aber tweder bon ihr noch bon irgendiweldher andern Art der ge- 
fellfdaftliden Ginridtungen die menfdflide Gliidfeligfeit abbangig. 
n€S find Reidje, ob fie gleich nichts haben, und find arme Bettler in 
gtoRem Reidtum. Der Arme hat ebenfo genug als der Reidhe, ob 





3) Bweite Chronif, Blatt 275 ff. 

4) Paradoge, Nr. 153. Jn den Paradogen 247 und 248 fpridt Frand fid 
iiber Bernunftrecht in folden Fragen aus. 

5) Dritte Chronif, Blatt 97. 
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e3 wohl tweder der Reide nod der Arme glaubt.6) Das Mittel fiir den 
Armen, fein tagliches Brot gu verdienen, ift die Arbeit, gu der die Mten= 
fen geboren find wie der Vogel gum Fliegen. Nur den fleipigen 
Wrbeiter fann Gott feqnen; der fleifige Wrbeiter aber fann aud 
auf Gottes Segen hoffen, wenn er voll Vertrauen gu ihm aufblicdt.’) 

»Urbeiter.” Cigentlice Arbeit ijt die auf das Notwendige 
geridtete. Runftgetwerbe und Handel verdienen nicht eigentlid) den 
Namen redlicer Arbeit. ,,Wus 1 Mofe fieht man, da die erften from- 
men Wtbater nur des Viehs und deS Feldes getwwartet und davon Gottes 
GSegen geerntet haben. Auch die Romer haben fis nur mit Vieh und 
Wderbau abgegeben [1], gu denen fie nach jedem Krieg guriicdgefehrt 
findD.... Wenn fie mit ihrer Heidnijcen Polizet gu uns Chrijten famen, 
twitrden fie uns halb ausSmujtern und mehr denn den halben Teil der 
Welthandel daniederlegen. Yebt will man feine redlide und nit b= 
lide Arbeit mehr tun, fondern fich miifig mit jedermann3 Schaden 
nabren. Deutichland geht gugrunde durch die Raufleute [befonders die 
Smporthandler], Gefellfdhaften [Monopole], Wucherer, Binsfaufer 
[RKaufer bon Wertpapieren], Geldwechfler, Fiirfaufer [Spefulanten]. 
Wenn fortiwahrend [beim Smporthandel] das Geld ausgefithrt twird, ijt 
e3 ein Wunder, dah fich noch irgend jemand ernahren fann. Die Halfte 
der Nation arbeitet gar nicht und follte ihre Tatigfeit Lieber aufgeben 
und fic) mit den Pfaffen ernahren Laffen, da ihre Arbeit’ nidt nur 
nichts niibt, fondern fdadet.” 8) Wlfo twas itber Viehgudt, Acferbau und 
Herjtellung de3 Notiwendigen geht, ijt bom bel. 

Aber nun redet doch Franc auch von der notwendigen Ausgleidung 
Der Preife bet veranderten Verhaltnijjen, bon dem Nugen, den der Objt- 
Handel getwahre, oder bon den fegenSreicdjen Wirfungen des freien Ge- 
twerbes und deS Handel fiir die Kultur der Volfer! Er fonnte alfo nicht 
umbin, gewiffe twirt{dhaftlide Tatjadhen anguerfennen; aber er verftand 
und begriff nicht die Darin gegebenen hoheren twirtichaftliden Fragen. 
Das lag aber an feiner eigentiimliden religidfen Cinftelung. Wer fid 
,yaus Vernunft und Naturredht” fein Ydeal de3 Chriftentums zured}t- 
madt und deffen Wefen im magigen, alles itberfliiffige ausfdliehenden 
Vefik und Genufk fieht, fiir den find alle hoheren wirtjdaftlicden Vor- 
gange nichts al Ausartungen und Mikbraude, bet denen man die Vor- 
fehung preifen miiffe, Daf fie auch diefes Bafe gum Guten gu wenden wilfe. 

Die auferft gablreichen Ramphlete und Flugfdriften, die, befonders 
1520—1525, erfchienen und mieder und mieder verlegt turden,9) find 
bon Refern vielfach mifbraudht worden. Man hat aus ifnen ein Echo 





6) Paradoze, Nr. 91. 92. 7) Paradoze, Nr. 144. 

8) Schluf de8 erften TeilS der Chronif. Wud) Thomas More in England 
{prict fid) in feinem Utopia, 1516, iiber Handel aus, ligt aber gerade den Wufen- 
handel beftehen, den er allerdings dem Staate gutveift. 

9) Gefammelt bon Schade, ,Satiren und Pasquille aus der Reformations- 
seit”, und in Pasquillarum Tomi Duo, 1544. Siehe auc) Naumers ,Hiftorifdes 
Tafdhenbud’, 1838, S. 321—324. 














oe > Se ee SE aes Ba ees Las as Sees ees a lh 


So 


Die | 














Die gemipigte Linke im foz. Reformprogramm der Reformationszeit. 231 


von tieferer religidfer Sehnfucht gerade aus den Volfsfdhidten gu hiren 
gemeint, al8 durch fie ertviefen wird. Das fommt daher, dag fo mander 
bei der Erflarung und in der Verwendung von fdhriftliden Kundgebungen 
eingelner Perjonen oder bon Gruppen der Vergangenheit diejfe KRund- 
gebungen, Schriften, Biicher behandelt, als waren fie in fich vollftandige, 
geitlojfe Offenbarungen, wahrend fie fehr oft an ihre Beit, ihre WAtmoz- 
fphare, ihre Vegleitumjtande, die Cigentiimlicfeit gerade ihrer Ber- 
fafjer ujtv. gebunden find. Unfere Pasquille ftroben von Angriffen auf 
das Papfttum. Gie erflaren, drei Zipfel bom deutjchen Bett hatten die 
Pfaffen fchon, und wenn Gott und Luther noch Langer gefdlafen hatten, 
fo tware der bierte auch fchon in Pfaffenhanden. C3 fei endlich an der 
Zeit, an die tvabre Predigt gu denfen.10) Die Forderung der ,,twahren 
Predigt” ijt in diefen Flugidhriften oft nur der Wusdrucf der Hoffnung,, 
dak bei KRirchhenanderung die wirt{dmaftliden und gefellfhaft- 
lidhen Sujtande fich beffern werden. Aber die tiefgehende Ungufrieden- 
heit im gangen Bolf twird dadurch allerdings belegt; auch die itberein- 
ftimmung in der Nennung der Schuldigen und in den Forderungen. Den 
Kaijer und da8 Reidhsrecht behandelten die Pasquille anfangs janft. 
Wher in den faijerliden Verordnungen und ReidStagsbefdliijjien von 
1524, 1530, 1541, 1546 wurden folden Flug{driften Daumfdrauben 
aufgejebt. Das fam daber, daR die Zettel immer heftigere Tine an- 
{ehlugen, daber, daB man fic) Hermann den Cherusfer herbeitwiinfdte, dak 
man die Manen de3 ,, alten Germanen” Ariovift, dak man Kaifjer Fried- 
rich aus Dem Grabe rief. Wenn gefordert wurde, dak die Lafterhaftigfeit 
der oberen Stande aufhire, fo entfprang da3 nicht nur der Entriijtung 
iiber die Sitndhaftigfeit, fondern auch der itbergeugung, dak die oberen 
Stande gerade deSwegen das Volf ausjogen, und dak das Herunter- 
fidern des Laftertwefens in die Volfsfdichten diefe am mirtichaftlicen 
Emporfommen hinderte und gu unrechtmapigem Wettbewerb und Bez 
triigeret Der RKaufleute fiihrte. Lands tnedhte [ernen von Adligen und 
nehmen den Bauer hart mit. Gandwerfer unterbieten einander der 
RKundjdaft wegen und betriigen dann die Kunden. Bei den Handlern 
fommt dagu noch der Wudher. Yn einer Flugfehrift ,BWon der Giilt“1) 
halt der Bauer jeden Zins !2) fiir unerlaubt. Der Kaufmann entfduldigt 
fih damit, dab die Kirche Zinfennehmen erlaube, toas der Bauer nidt 
gelten Lapt, da die Bibel den Wucher verbiete. Freilich, Pfaffen und 
Kaufleute Hatten einen andern Gott. Man brauche gar feine Quden 
mehr, denn die Chrijten hatten das Wudjern geradefo griindlich gelernt. 
Dieje Volfsliteratur fieht — wie Franc — ein: e3 muf anders werden. 

Sebajtian Franc und viele Flugfdriften begeugen ein twarmes Gez 
fubl fiir den Bauer, den Axrbeiter, den Gefellen, die alle in einem grauen, 





10) Schade, Bd. 2, Nr. 6—9, 15. 
11) Schade, Bd. 2, Rr. 4. (,Hie fompt ein beuerlin gu einem reiden burger. 
So fompt ein pfaff auch dargu und darnad) ein miind. Gar turgweilig gu lefen.“) 
_ _ 12) Bin8 bedeutet nicht nur die Prozente fiir geliehenes Geld, fondern auc 
die Progente deS Gewinns fiir Geldanlage, Handel, Monopol. 
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ausfidjtslofen Leben dabinvegetierten, fiir die Proletarier jener Beit, fir 
die das Sdlagwort bom ,,bergeffenen Menjdjen” allerdings noch nicht 
gepragt twar. Aber fie find doch eigentlich ohne beftimmte Vorjdlage 
Dariiber, was denn gefdehen folle. Beide find auf Radifalfuren be- 
Dacht, auf tief cinfdjneidende Yinderungen; beide find mit der einfaden 
Riidformung de3 Glaubens, der Lehre, teils nicht einverjtanden, teils 
nicht gufrieden; man will mehr. Aber was? 

Sn dem ftarf betwegten Cifenad ftellte Dom. Strauf in feinen 51 
Thefen den Grundjas auf, alle Vertrage betreffs Binjen und Zinsfaufe, 
twie fie bom Ronjtanger Kongil erlaubt worden waren, feien nidtig und 
braudten, auch) wenn bon der Obrigfeit geboten, nicht gehalten gu werden. 
Mit Luther billigte er das jiidijde Halljahr, worin ,cin jeder wieder gu- 
gelajfen werden foll gu feinen berfauften Erbgiitern” (alfo Nichtigerfla- 
rung der Hypothefenverfaufe).13) Wengzeslaus Link riet, wenn die Obrig- 
feit mehr Steuern auflege, als nodtig fei, fo mdge man die itberfdiiffigen 
ablehnen. %Freilic, fiigt er fleinlaut hingu, wenn man’s nidt durdhjeben 
fonne, fo miiffe man e3 al8 eine Tyrannei dulden. Doch hofft er, dak 
,Xandgordnung, Weidhbild oder gemeine Vertrage hierin viel elfen 
fonnen” (Verfafjungsanderungen?).14) Wber eigentlich finden fich unter 
den Mannern bon der gemaigten Linfen nur giwei, die beftimmte Forde- 
rungen aufftellen, um gugleid) eine neue Rirdje, einen andern Staat und 
eine beffere Gefellfchaftsordnung aufzubauen. Der eine ijt Cherlin von 
@Giingburg, der andere der Verfaffer der , Reformation Friedrichs III.“ 
Sohann Cherlin, Magifter in Bafel, war ein Frangisfaner ftrengfter Ob- 
ferbang getwefen und als Prediger weithin in Siiddeutidland befannt. 
Luthers Sdrift an den Adel bewog ihn gum Wustritt aus dem Orden. Cr 
ftudierte in Wittenberg und tourde einer der wirffamften Volf3fdriftfteller 
der Reformation. Die frangisfanifde Beredfamfeit, gepaart mit feiner 
fdhwabifden Uriwiichfigtcit, die Reife de3 fraftigen Mannesalters, ver- 
eint mit der Begeijterung de3 Neubefehrten, feine gefdlojfene, fichere 
PRerjonlidfeit, feine Menfdlicfeit und jeine Deutfcdhheit verliehen feinen 
Worten eine Giiltigfeit und Getwalt ahnlid) der Luther3. Unter feinen 
mehr al giwangig Sdjriften gehen uns in diefem Zufammenbhang bez 
fonders feine ,fiinfzgehn Gundesgenoffen” an, unter diefen der elfte 
mit dem Titel ,Cin neu Ordnung tweltliden Stande3”. Der darin 
ausgedriidte Plan gu einer Reform der politifden und fogialen Bu- 
ftande ftiipt fich auf altgermanifdes und natiirlides Recht und den 
riftliden Glauben. An der Spibe der Nation foll cin Wabhlfinig ftehen, 
umgeben bom Rat der Fiirjten und bon Vertretern de3 Volke3. Ye gehn 
,Stadte” ftehen unter einem Fiirften, jede eingelne ,,Stadt” unter einem 
Grafen. Behn Vogteien mit je einem Ritter (Vogt) bilden eine ,,Stadt", 
und die Vogteien gerfallen in die eingelnen Dirfer mit je einem Edel- 
mann als Scultheifen. Die Getwalt foll ftetS unter dem Beirat ge- 





13) Ranke, ,Deutfdhe Gefdidte", Bd. 2, S. 186. 
14) &. Hagen, »Deutidlands literarijde und religivfe Verhaltniffe im Re- 
formations zeitalter”, II, ©. 314. 
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wablter Vertreter ausgeitht werden. Bn allen Raten follen Cdelleute 
und Bauern gleidgablig fiken. Die VBefoldung richtet fich bis gum Konig 
hinauf nad) der Groge der Arbeit und nad den wirflidjen Vediirfnijfen 
der Amtsinhaber. Reine ehrlichere Arbeit oder Nahrung fjoll fein als 
der Aderbau; aller Adel foll jie nahren von Aderbau.“ Damit wird 
der Grundfab aufgejtellt, dak Landbau und die damit verbundenen Ge- 
werbe allein probduftiv feien, was den twirt\daftliden Anfchauungen der 
fpateren Phyfiofraten fehr nahe fommt. Cherlin lagt Handel und Ge- 
werbe nur fiir Die notivendigen Vediirfniffe gu. Fremde Waren, die un- 
umganglicgh notig find, diirfen eingefiihrt werden. Die Riicffehr gum 
Altgermanifdjen (parallel der Riicfehr gum Wltbiblijchen) fehliekt in fich 
die Ausmergung aller Cinridtungen, die erft durch das von Franfreidh 
gefommene LehnSiwejen eingefiihrt find, 3.B. die Freigabe der Fifderei, 
der Jagd und der Waldholgbenubung.5) Die Lebensmittel follen fejte 
Preife haben, ebenjo Tagelohn und Arbeitslohn mander Handtwerfer.16) 
Sede Handwerk hat feine befondere Gaffe, um die Ronfurreng gu for- 
dern und dem faufenden Publifum die priifende Wusivahl gu erleicdtern. 
Sn allen Ortjdaften ijt monatlich ein halbtagiges Feit gu veranjtalten. 
Viirger unter 100 Gulden ,twert” gahlen feine Whgaben, itber 100 Gul- 
den ,einen Geller die Woe”. Duldung AnderSglaubiger twird ver- 
langt; aber in Sadhen, die ,,unjere evangelifde Lehre und Gefebe an- 
gehen”, follen ,Gchitler [Gelehrte], Pfajfen, Landleute und Richter 
miteinander gemeinjam urteilen”. Ym Jahre 1520, in feinem ,,€rften 
Vundesgenoffen”, hoffte Cherlin die Wbjteung der iibelftande noch von 
Rarl V., dem er riet, Quther oder Erasmus oder Hutten gu Rate gu 
giehen. Sm vorliegenden ,,Cliten Sundesgenoffen”, 1521, war er be- 
reitS gu den befdriebenen Reformen gefommen, deren Cinfithrung er 
nun bon der Nation hHoffte. So werden gewdhnlich in aufgeregter 
Zeit die Gemiiter um fo bitterer, je hartnadiger die Madhte find, die das 
Wlte aufrecdhthalten. 

Die , Reformation Friedrichs III.” Hat nichts mit diefem RKaifer 
gu tun. Der gange Ton der Schrift weift in die 1520er Gahre. Bn 
hiiringen, two die erften Drucle erjdienen, war man guerft auf den 
Gedanfen gefommen, mit der firdhliden Reformation auch eine politifde 
und twirtfdhaftlide gu verbinden. WMéglicerwweife mar der Verfafjer 
Shomas Miinger, der eben auch fonft nicht immer fo ftiirmifd fdjrieb, 
wie eine oberfladlide Befanntidaft mit ifm bermuten laft.!7) Die 
Konjtitution befteht aus gwalf furgen Artifeln. Die erften fieben Uxtifel 
verlangen Verminderung der Monde, Nonnen und Geijtlidjen; Geridhts- 
ordnungen, Damit niemand rechtlos fet; Moglicfeit einer gleicimakigen 
und ertragliden Rebensfiihrung; Wufftellung einer Grundverfaffung, 





_ 15) Nath dem Lehnsrecht durfte der Bauer: nidt einmal das auf Waldboden 
liegende trodene Ool3 holen. 

16) Dies ift teine Neuforderung, fondern tourde fcjon vielfacd) im Mittel- 
alter geiibt. Siehe Oillmann, ,Stadtewefen im Mittelalter”,, Bd. 4, S. 86. 
17) Die Schrift ift in Goldaft, ,ReichSfagungen”, Bd. I (1609), abgedrudt. 
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unter der alle ftehen; Wufhebung aller doctores weltliden und geijtliden 
Rechts; Crjab de3 abgufdhajffenden rimifden Rechts durch das deutfdhe; 
Ausweifung der Geiftlichen aus dem Reichs- und Fiirftenrat; Crridtung 
bon MeidSgeridten, iiber 64 Landgruppen verteilt. Nad dem achten 
Wrtifel jollen ,alle Bolle . . . fiirbakhin tot und ab fein, ausgenommen 
twas gur Notdurft erfannt wird’. Das bedeutet die AWufitellung des 
Grundjabe3, dak Bolle nur ein gewijfes Cinfommen fiir Obrigfeit bieten, 
nidt im Ginne bon Sdhubgoll aufgufafien find.18) Die befdiwerlide ver- 
teuernde Ungleichheit bon Miinge und Gewicht foll aufhsren (Wrt. 9.10). 
Der elfte Wrtifel hebt alle groken Gefellfdaften ,,und andere KRaufhandel, 
die Dem Offentliden Wohl entgegenlaufen, auf, um die Vergzehrenden 
und die Handwerfer gu fchiiben. C3 foll nicht jeder mit allerhand 
Waren handeln. Kein Kaufmann foll einen groéperen Handel als bis 
gu 10,000 Gulden treiben.9) Was er iiber diefer Gumme befibt, hat er 
der Obrigfeit gu 4 PBrogent gu iiberlafjen, die damit Armen Kredit 
berfdafft. Der ,,Befehlupartifel” erflart nochmals, dak die Artifel 
nur die Frommen in ihrem Tun und Lajfen fordern und den chriftliden 
Glauben in rechter briiderlider Liebe erhalten und mebhren wollen. 
Gerade jest lafje Gott feine Gnade erfHeinen. Deswegen follten gerade 
die (rdmifden) Geijtliden das Rirdhengut herausgeben. Gonft werde 
eine Zeit fommen, ,dag ihre Giiter als der Feinde Giiter gebeutet und 
ausgeteilt werden. Dann twerden erft die 12 Hauptartifel ihren Anfang 
nehmen”. 

Manches haben diefe Schriften mit den Reformatoren gemein; 
aber in ReligionSduldung, Wbfdaffung des wmweltlicden und geijtliden 
Rechts, Riicigabe der Fifderei, der Jagd, des Waldes, mit mehreren Bez 
griindungen de8 natiirlicen Recht3, gehen fie iiber die twirtfdaftliden 
Anjidten der Reformatoren hinaus, wenn auch nicht fo tweit twie die 
Wiedertaufer, Bauernrebellen und Miinfterleute. 

Ridhard BW. Heinge. 
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One of the most faithful disciples of Luther was Joachim 
Moerlin (born April 6, 1514, at Wittenberg, died May 23, 1571, at 
Koenigsberg). Luther regarded the young man so highly that he 
honored him by appointing him as his chaplain in 1539. A thorough 
theologian, a friend and coworker of Chemnitz at Koenigsberg and 
Braunschweig, a powerful, practical preacher, a fearless advocate of 
Lutheran doctrine and practise, a conscientious pastor and Seelsorger, 





18) G&G. W. Bihmer in feiner Einleitung gu ,Friedridh$ ITT. Reformation’, 
S. 11 ff. 129 ff. 

19) Der ReidsStag von 1522 hatte HandelSgefellfdhaften mit mehr als 50,000 
Gulden Kapital verboten. Wber fie waren einflupreid genug gewefen, Karl V. von 
Der Durdhfiihrung abgubalten. 
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a lover of music and song, Moerlin was withal one of the ablest 
catechists of his day. In the year after Luther’s death, Moerlin 
published, at Goettingen, an exposition of Luther’s Small Catechism, 
of which several revised editions appeared during his lifetime and 
which for more than sixty-five years was the exposition generally used 
in the principality of Goettingen and in the duchy of Braunschweig. 
In the preface to his exposition, Moerlin speaks very highly, though 
by no means too highly, of Luther’s Small Catechism. We read: 
“T sincerely regard the Enchiridion as so precious, great, and noble 
a book that I cannot conceive how we can thank God sufficiently even 
if He had given us nothing more on earth through this great and 
holy, precious prophet. If one would take the Catechism out of the 
Bible, what would remain? ... There is hardly a word, almost no 
syllable and letter, which does not offer and indicate such high ideas, 
thoughts, that I daily must ponder over it and, sorry to say, still am 
a poor, simple little pupil in it. Therefore my dearest book of all 
on earth shall be and remain the dear Catechism of my dear, blessed 
father in Christ, Doctor Martin. ... As long as I am an unworthy, 
poor servant of my dearest Savior Jesus Christ, this book shall never 
leave my pulpit nor the school; for I have experienced what the 
Small Catechism of Dr. Luther does: it makes Christians and works 
miracles above all miracles.” (Translated from Reu, Quellen zur 
Geschichte des kirchlichen Unterrichts, I, m, 1, p. 891*.) 


While Luther did not think so highly of his own Enchiridion, yet 
Moerlin merely voices the opinion of Luther on the need of preaching 
the catechism and the blessings flowing from such preaching into 
the hearts of the hearers and becoming manifest in their lives. From 
the beginning to the end of his pastorate, Luther was an enthusiastic, 
untiring preacher of the catechism, and by such preaching he became 
the great Reformer of the Church of Christ, the founder of our 
Lutheran Church. 

In the year 1516 Luther had been called as pastor of St. Mary’s, 
or the City Church of Wittenberg, and at once began to expound the 
catechism to his congregation. Beginning in June and continuing 
to February, 1517, he preached on the Ten Commandments, following 
up this series by another on the Lord’s Prayer, February till April. 
These sermons were later published in book form, passing through 
many editions. To his friend Spalatin he writes under date of 
March 13, 1519: “Every day at evening I pronounce the Command- 
ments and the Lord’s Prayer for the children and the unlearned; 
then I preach.” This custom inaugurated by Luther, it seems, be- 
came quite wide-spread during the following years and was one of 
the important factors in thoroughly acquainting the congregation, 
young and old, with the text of the catechism. The term catechism, 
by the way, as used by Luther during the early years of the Ref- 
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ormation, comprised three parts: Commandments, Creed, and Lord’s 
Prayer. In 1520 Luther revised his sermons on the Commandments 
and the Lord’s Prayer, added an exposition of the Creed, and pub- 
lished the whole work under the title Brief Form of the Ten Com- 
mandments, the Creed, the Lord’s Prayer. Two years later his 
Prayer-booklet came out, which in addition to the Brief Form con- 
tained, besides a preface, an exposition of the Ave Maria, the German 
translation of Pss. 12, 67, 51, 103, 20, 79, 25, 10, and of St. Paul’s 
Epistle to Titus. In later editions, sermons on Baptism and the 
Lord’s Supper were added, and in 1529 his entire Small Catechism 
(cp. Cordes, Die evang. Katechismusversuche, I, p.5ff.). To this 
Betbuechlein Luther refers in his Deutsche Messe, German Order of 
Worship, when he instructs parents how to examine their children on 
the catechism: “Such questions may be taken from our Prayer- 
booklet, which offers a brief exposition of these three parts.” (St. L. 
X, 231, § 15.) In this German Order of Worship he also makes it 
the duty of pastors “to preach at certain times, or daily, as the need 
may require,” on the catechism. (St. L. X, 229, § 9; 280, § 12.) He 
himself preached on the catechism during Lent, 1522 and 1523, and 
on various parts of the catechism during the ensuing years, while in 
1528, in preparation for his Large and Small Catechism, he preached 
three series of sermons on the entire catechism, one beginning in May, 
the second in September, the last in December. In his Large Cat- 
echism Luther implores all Christians, and especially all pastors and 
preachers, that they guard with all care and diligence against the 
poisonous infection of security, but keep on steadily not only in 
reading, learning, pondering, and meditating the Catechism, but 
teaching it; “and do not cease until they have made a test and are 
sure that they have taught the devil to death and have become more 
learned than God Himself,” who “is not ashamed to teach these things 
daily, as knowing nothing better to teach, and always keeps teaching 
the same thing and does not take up anything new or different.” 
(Large Catechism, Trigl., 573, §§ 16.19.) And in a sermon preached 
as late as 1537 at Smalcald he says: “Christ, our dear Lord, has 
commanded us diligently to study and gladly to hear His Word. 
For though it always be the same sermon on Christ, the Lord’s 
Prayer, the Creed, and the Ten Commandments, still it is not so 
useless as some think. Because it is the Word of God, it has and 
keeps forever its nature [power] of renewing man and constantly 
making him more fervent and pious. Therefore it is forbidden 
throughout Holy Scripture and the prophets that one should seek 
a new word, but continually cling to the one and only one.” (St. L., 
X, 982.) 

Luther’s precept and example were followed by his coworkers. 
Melanchthon in the Instruction of the Visitors to the Pastors in the 
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Electorate of Saxony urges throughout the preaching of the chief 
parts of the catechism and makes it obligatory on the superintendent 
to see to it that only such pastors be permitted to preach as are 
able to teach the catechism. (St. L. X, 1637—1681.) 

These Instructions bore splendid fruit. The order adopted by 
the congregation at Schoenewalde during the visitation of 1528—1529 
is typical of scores of others proposed to, and adopted by, the con- 
gregations of Ernestine Saxony at this time. We read: “On the 
afternoon of every Sunday and festival day the pastor shall recite 
before the people the Ten Commandments, the Creed, and the Lord’s 
Prayer. Then he shall in simplest manner explain the same, similarly 
as a printed chart has been issued [Luther’s Enchiridion in chart- 
form], and finally treat one, two, three, or four points, as time will 
permit, so that the people may understand them. During the winter 
time he shall also do this twice a week, on Tuesday and Friday, and 
during the sermon he shall examine the people as to the meaning of 
some of the articles. After he has so far succeeded that they know 
the Ten Commandments, the Creed, and the Prayer, he shall also 
preach to them the benefit of the Holy Sacraments of Baptism and 
of the Altar and point out what they find in them. Unless they have 
confessed and unless they have deplored their failings, the pastor 
shall give the Sacrament to no one; likewise, unless they know the 
Ten Commandments, the Creed, and the Lord’s Prayer. He shall 
visit the villages every two weeks and teach the catechism there.” 
(Reu, Quellen, I, u, 1, p. 40.*) 

Similar ordinances were adopted wherever the Reformation was 
introduced. Bugenhagen, the great organizer, who himself preached 
frequently on the catechism in the City Church of Wittenberg, was 
sent to various cities and countries to organize the congregational 
work, and invariably he stressed the need of preaching the catechism. 
So in the ordinance for Braunschweig, adopted September 5, 1528; 
for Hamburg, 1529; Luebeck, 1530; Pomerania, 1534; Denmark, 
1537; Hildesheim, 1542. We quote from the Kirchenordnung for 
the city of Braunschweig, which became the model for the ordinances 
adopted by the churches of Schleswig-Holstein, Lueneburg, and 
others. 

We there read: “Work of all the preachers: Morning services 
on Sundays and holy-days during summer, beginning with the Pas- 
sion season. At 4 o’clock, at St. Martin’s, St. Andrew’s, and St. 
Magnus’s, the catechism, that is, the Christian instruction from the 
Ten Commandments of God, from the Lord’s Prayer, and Baptism 
and the Sacrament of the body and blood of Christ, shall be preached 
in the simplest and plainest manner, so that the common people may 
thus learn what are true Christian commands, true Christian faith, 
true Christian prayer, and what one shall believe of the two Sacra- 
ments that Christ has by His eternal Word instituted and com- 
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manded in this world. At 5 o’clock this shall be done at St. Cath- 
arine’s, St. Ulrich’s, and St. Peter’s.” At 6 or 7 o’clock a sermon 
is to be preached on the Gospel-lessons at all the churches. In fall 
all the services were to be held at some later hour, “but all pastors 
shall agree and adopt a uniform custom in all churches.” (Surely 
a wise ordinance!) (Reu, I, m, 1, p.691.*) A special program was 
arranged for the winter. 

The ordinance has a separate chapter “On the Four Special 
Seasons of the Catechism, That Is, of Instruction.” We read: 
“Although, as has been said, the catechism is being preached every 
Sunday in the early morning by the other preachers, there are also 
set aside four seasons in the year when such [sermons] shall be 
preached by the superintendent and his assistant [adjutor] through- 
out the city.... These times are: In the Advent season two weeks 
on Monday, Tuesday, Thursday, and Friday. In the first four full 
weeks in Lent in the same manner. In Cross-week} and the week 
following in like manner, with the exception of the day of the Lord’s 
Ascension. Two weeks after the harvest, before the hops are gathered, 
in the same manner. Therefore these two preachers shall briefly and 
plainly compile the catechism for the unlearned, so that it can be 
finished in these eight sermons. In the mean time the other pastors 
shall cease and rest with their lessons or work-day sermons; only on 
Wednesdays shall they preach in all churches during the “weeks of the 
catechism.” But when the seasons approach that the Monday sermons 
on the catechism shall be begun, the other preachers shall on the 
Sunday preceding in all churches announce it to the people from the 
pulpit and admonish them that they are obliged to send their children 
and servants to such sermons. One quarter hour before such service 
the bells should be rung in all monasteries. Such hours shall be 
chosen for the two sermons as appear to be advantageous and con- 
venient for the people and the servants, one in the morning, one in 
the evening.” (Reu, l.c., p. 962.*) 

In Schleswig the German Mass of Luther, with its insistence on 
catechetical instruction, was introduced already in 1527, and in 1528 
the oldest North German Church Ordinance was officially adopted, the 
Hardensleben Articles, whose chief author was Johann Wenth, a pupil 
of Luther, who had been called to Hardensleben as lector on Biblical 
theology. This ordinance made it obligatory for the preachers to 
teach the catechism to their people. For this purpose they should, 
besides other measures, recite the catechism, that is, the Ten Com- 
mandments, the Creed, the Lord’s Prayer, and the words of Baptism 





+ The week of Ascension Day, so called because of the solemn pro- 
cession, on one or three of the days preceding Ascension Day, of the entire 
congregation to some specified church, in which a solemn mass was cele- 
brated. During the procession from the home church and the return to it 
a large crucifix was carried at its head; hence the name Cross-week. 





The Catechism in Public Worship. 239 


and the Sacrament of the Altar word for word after every Sunday’s 
sermon. On the seven Sundays of Lent and on the seven Sundays 
following Michaelmas they were to preach on the five Chief Parts 
according to a prescribed schedule. 

In the Latin Ordinatio Ecclesiastica for Denmark, which was 
based largely on the Hardensleben Articles, before mentioned, and 
which was sent to Wittenberg for Luther’s approval in April, 1537, 
and delivered, with his sanction, by Bugenhagen in July of the same 
year, and which influenced the work of reformation throughout the 
entire land of the Danes, we read among other interesting passages: 
“Tn the matins on Sundays and holidays three psalms . . . shall be 
sung before the sermon. After them the boys shall read in a medium 
voice, without chanting, the Catechism, while the teacher shall always 
chant the heading. In this manner: First the teacher: ‘These are 
the commandments of the Lord, our God.’ Then the boys, changing 
about in order, the rest: ‘I am the Lord, thy God. Thou shalt 
have,’ ete. The teacher: “These are the articles of our faith.’ The 
pupils: ‘I believe,’ ete.” As fo public worship we read: “After break- 
fast the Catechism shall continually be preached to the pupils, yea, 
to all: first the Ten Commandments; then the Articles of Faith; 
thereafter the Lord’s Prayer; finally the institution and use of the 
Sacraments; however, in this manner, that always one single part be 
completed at one time and that in the end one certain, sure and 
uniform exposition be regularly used, as it is found in Luther’s 
Catechism. For here one must not show his learning and ability, 
but all must serve for the edification of the congregation, so that 
the same may always be heard by all and the people be made certain 
in their indoctrination by this very uniformity. As long as the points 
of any one part are being explained, the part in its entirety shall 
always be repeated, but in proper order, so that the pupils and all 
others may silently, for themselves, follow ... The Catechism once 
finished, shall always be repeated from the beginning.” (Reu, lI. c., 
I, m, 1, p. 518*.) 

These few examples, which might easily be multiplied, indicate 
conclusively the importance attached by the founders of our Lu- 
theran Church to catechetical instruction in public worship, and es- 
pecially to preaching the Catechism. They certainly did not neglect 
the teaching of the Catechism in home and school, as we intend to 
show in a later issue. Yet it was from the pulpit that they inculcated 
upon their parishioners the duty to train their children in the Cat- 
echism at home and in school, and from the pulpit they preached the 
Catechism into the heads and minds and hearts and souls of their 
hearers, so that the Catechism became in truth the Layman’s Bible, 
his norm and guide in doctrine and life. Many unlearned Christians 
could put to shame many a priest and bishop as to thorough knowl- 
edge of Christian doctrine. This systematic preaching of the Cat- 
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echism serves to explain in a large measure the rapid spread of the 
Gospel-truth, the marvelous growth of the Lutheran Church in spite 
of vehement opposition and persecution on the part of Rome and of 
that unfortunate, deplorable defection of Zwingli and Calvin and 
their adherents. This preaching of the Catechism explains the in- 
terest taken in theological questions not only by theologians, but 
by the man in the street, in the workshop, in the home. Nor was this 
mere dead orthodoxy. The lives of the Christians manifested forth 
the justifying and sanctifying power of the truths of the Catechism, 
which, since they were the Word of God, were the wisdom of God 
and the power of God. Else would so many have suffered persecu- 
tion, exile, loss of house and home, separation from family and 
friends, imprisonment, death? What a marvelous change was effected 
by the simple preaching of the Catechism! 

As children of the Reformation, as successors of Luther in the 
noble work of building the Church of the pure Word and Sacra- 
ments, let us, like Luther, glory in remaining pupils of the Catechism 
and preachers of the Catechism till our dying day. We are at times 
filled with gravest fear as to the future of our dear Lutheran Church. 
We know the dangers impending within and without; we know that 
indifference, worldliness, smug self-satisfaction, externalism, a lamen- 
table unwillingness to work and sacrifice for God’s kingdom, threaten 
to sap the very life-blood of our Church. Are we pastors applying 
the proper remedy? Conditions are not worse to-day than in the 
day of Luther. Though then, as now, the whole head was sick and 
the whole heart faint, yet he began to preach the Catechism and 
continued to preach this Catechism. And, lo and behold, what mar- 
velous success was gained, what seemingly impossible change was 
accomplished! We have the same Catechism, the same simple truth 
of the milk of the Word. Nor has this Word lost its power and 
efficiency. God’s Word and Luther’s doctrine pure shall to eternity 
endure. And to the end of times, God’s Word and Luther’s Cat- 
echism will prove itself to be incorruptible seed, regenerating man- 
kind, establishing and maintaining the Church of Christ on earth 
spite of all efforts of the gates of hell to overthrow it. 

Let us preach that Word, that Catechism. Though not all the 
methods advocated and adopted by our fathers may be feasible in our 
day and under the changed conditions of our age, yet even to-day 
there are many possibilities of preaching the Catechism in public 
worship. Above all a Lutheran pastor should in every sermon preach 
the simple truths of the Catechism. The Chief Parts of the Cat- 
echism, after all, constitute the very heart of Christianity. Omitting 
them, failing to preach them, regarding them as outworn, out of date, 
obsolete, what have we to offer? Surely no more than hay, straw, 
stubble, which will not satisfy, which starve the soul and finally will 
fill man with disgust and hatred of religion. Preaching the Cat- 
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echism does not mean being satisfied with a dry presentation of 
the doctrines or with shallow generalities. It does mean leading 
the congregation ever deeper into the knowledge of the truth by 
a vivid clear presentation, by pointing out the interrelation and 
mutual dependence of the various doctrines, their importance in God’s 
plan of salvation, their practical value for the faith and life of the 
child of God. Paul preached the catechetical truth of the resurrec- 
tion of life, 1 Cor. 15, in order to bring home to his Christians their 
duty to abound in the work of the Lord and to make them willing 
for the collection for the saints, v.58; chap.16,1. He preached the 
catechetical truth of Christ’s humiliation and exaltation in order to 
admonish the Philippians to true lowliness of mind, Phil. 2, 1—12. 
Catechetical sermons dry sermons? Read Luther’s sermons on the 
Catechism. They teem with life, with practical applications, with 
every-day examples. Learn of Luther to preach catechetical sermons, 
and you will not only have an interested audience, you will by such 
preaching save yourself and them that hear you. 


While the truths of the Catechism should be presented in every 
sermon, it would be of inestimable value to preach special series of 
sermons on the Catechism, perhaps in the Sunday or midweek evening 
service or once a month on a certain Sunday or during special seasons. 
In connection with these services the good old custom of having 
a group of children recite the Catechism or parts of the Catechism 
could be revived. Or the pastor could, beginning with these special 
services, gradually introduce or revive the catechizing of the children 
in public service, care being taken of course not to draw out the ser- 
vice to too great a length. Such recitations and catecheses are 
profitable not only for the children, but especially for the adults. 
The exact wording of the Catechism will be remembered, forgotten 
truths brought back to their memory, unknown truths taught, a better 
understanding given of truths misunderstood or not fully grasped, 
in brief, the entire congregation more thoroughly indoctrinated, made 
wise unto salvation, thoroughly furnished unto every good work. 


Let Lutheran pastors not only praise Luther’s Catechism; let 
them preach it until, as Luther so drastically puts it, “they have 
taught the devil to death.” Then Luther’s promise will come true 
(Trigl., 578, § 20): “If they manifest such diligence, then I will 
promise them, and they shall also perceive, what fruit they will obtain 
and what excellent men God will make of them, so that in due time 
they themselves will acknowledge that the longer and the more they 
study the Catechism, the less they know of it, and the more they 
find yet to learn; and then only, as hungry and thirsty ones, will 
they truly relish that which now they cannot endure because of great 


abundance and satiety. To this end may God grant His grace! 
Amen.” T.L. 
16 
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Indulgences. 


The Sale of Indulgences in the Reformation Age. 

“One of the stock charges against the Catholic Church is that 
she sells indulgences for money. First hurled by Luther against the 
Dominican friar John Tetzel, authorized by Leo X to preach indul- 
gences, this charge has persisted to the present day. While Luther’s 
blunt assertion that ‘Tetzel sold grace for money at the highest price’ 
has long since been disproven, the impression is still conveyed by 
many historians that the Church at least in the Middle Ages engaged 
in wholesale traffic in indulgences.... In the minds of vast numbers 
of our non-Catholic fellow-citizens, the word indulgences stands as 
the symbol of a mercenary traffic in spiritual favors that was wide- 
spread especially in pre-Reformation days and that still lingers in 
attenuated form in the Church to-day. In their minds indulgences 
still carry the unsavory connotation of ecclesiastical graft and im- 
position upon the gullibility of simple, ignorant, and superstitious 
people. Let us investigate this charge.” (“Can Indulgences be 
Bought? New Light on Luther’s Charges,” by the Rev. John A. 
O’Brien, Ph. D., Chaplain of the Catholic Students, University of 
Illinois, in Our Sunday Visitor of September 24, 1933.) 

It is natural that the bulk of Roman Catholic apology, when 
speaking of the Reformation age, centers on indulgences. There 
Luther made his first public attack. Very soon indulgences indeed 
became almost a side issue in Luther’s Reformation; Grisar de- 
liberately misinterprets Luther when he tries to make it appear as 
though Luther ascribed the cause of the great defection to the un- 
fortunate monk Tetzel;!) but the beginning of the Reformation was 
indeed Luther’s protest against the indulgence traffic as then prev- 
alent. Indulgences are moreover so valuable an institution of the 
Roman Church, so profitable to the hierarchy to this day, if not in 
money, yet as a means of establishing and maintaining its power, 
that they are worth defending to the last ditch. And defense is neces- 
sary since for the above-mentioned reason Protestants will in their 
writing and preaching on the Reformation period always pay their 
respects to Tetzel and his campaign of selling these spiritual bond 
issues of the Pope. 

We are so accustomed to speak of the sale of indulgences, the 
indulgence traffic, etc., that it may come with an element of surprise 
to hear a Roman theologian deny that indulgences were sold; “only 
for a relatively brief period . . . indulgences were considered by some 
as a commodity purchasable for money.” Not the Church considered 
them such, but only “a group of men, . . . ne’er-do-wells, and rolling 





1) Grisar, Luther, I, 281. 
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stones, who found this work of roaming about from village to village 
just to their liking.” 

It may be well for us to “investigate the charge” that indulgences 
were bought and sold. Can the way in which indulgences were 
preached and distributed rightly be called a “mercenary traffic”? 
Was it “unsavory,” and was there “ecclesiastical graft”? Let us at 
this time only consult such historians as are of the other camp, 
ranking Catholic historians. 

Ludwig Pastor, in Vol. IV, 1, of his Geschichte der Paepste,?) 
describes the origin, the underlying cause, of the deplorable conditions 
at the time of the Reformation thus: The Church had accumulated 
too much wealth; this had an evil effect on the officials of the Church; 
they looked at the Church as a Versorgungsanstalt; many entered the 
clergy only to obtain a sinecure. Qualis rez, talis grex; the corrup- 
tion seeped downward; bishops had no time for preaching or spiritual 
supervision of the clergy; result: religious and moral degeneration 
of secular and regular clergy and of the laity. “Manchen Beobachtern 
schienen die Missstaende so schwer, dass sie ein Strafgericht Gottes 
fuerchteten.” Furthermore, from the ranks of the bishops came arch- 
bishops, cardinals, and Popes. Pastor speaks of “Geldgier bet dem 
Klerus aller Grade.” 3) 

That was the situation; it was so acute that Pastor says: “Dass 
der Ausbruch der Opposition gegen Rom grade an eine finanzielle 
Frage anknuepfte, war keineswegs zufaellig; denn ueber nichts wurde 
im damaligen Deutschland mehr geklagt als ueber die Geldforde- 
rungen der Kurie und die damit verbundenen schweren Miss- 
braeuche.”4) We cannot agree with Pastor when he stresses the 
financial abuses overmuch as a preparatory cause of the Reformation; 
but for the purposes of this paper it is well to keep this in mind. 

That in this mad chase after riches the promising field of in- 
dulgences could not be overlooked does not seem more than natural. 
Indulgence, not to enter here on the history and development of the 
institution, was originally a commutation of the penance which in 
Catholic teaching must be performed to cancel the temporal punish- 
ment that remains after sin has been confessed and forgiven. A pen- 
ance imposed by a priest, deemed too severe by the penitent, could, 
on appeal to Rome, be commuted into another pious work. Gradually 
this commutation was extended beyond actual penance imposed by 
the priest to the accumalated mass of temporal punishment due for 
committed sins, which, if not canceled before death, must be borne 
in purgatory. The idea was particularly developed during the cru- 





2) All quotations are from eds. 1—4, Freiburg im Breisgau, 1906. 


, 3) Pastor, l. c., 200—206. Cp. also Janssen, Gesch. d. deutschen Volkes, 
, 601. 


4) Pastor, 1. ¢., 223. 
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sades; first, to gain recruits for these holy wars, indulgence being 
promised for actual participation in the war, then for furnishing 
a substitute; then indulgence was granted for giving alms to be 
used in carrying on the crusades; and thus, before the end of the 
crusades, indulgences developed into a method of getting money;5) 
and with that object in view they were not only retained, but enor- 
mously extended. And so developed the “mercenary traffic.” 

“Unerlaessliche Vorbedingung zur Erwerbung jeglichen Ablasses 
ist der Stand der Gnade, bzw. reumuetige Beicht, ausserdem wurde 
die Verrichtung guter Werke, wie Gebet, Kirchenbesuch, Almosen 
und sonstige Opfer fuer fromme, gemeinnuetzige Zwecke, vorgeschrie- 
ben.’”6) For the sake of argument let us admit that in the beginning, 
as Pastor says, the contribution of alms was merely “akzessorisch’” ; 
in a short time it became the one essential, and especially in the 
century before the Reformation was that the case. 

Without any qualification that is admitted. Almost all the com- 
plaints regarding the abuses connected with indulgences turn on this 
point, “dass die Glaeubigen nach Ablegung der Beicht als der selbst- 
verstaendlichen Voraussetzung zur Gewinnung des Ablasses noch eine 
ihren Vermoegensverhaeltnissen entsprechende Geldsumme in den 
Opferstock legen mussten. Diese Geldspende fuer gute Zwecke, die 
nur akzessorisch war, gestaltete sich vielfach zur Hauptsache. Da- 
durch wurde der Ablass von seiner idealen Hoehe herabgezogen und 
zu einer Finanzoperation erniedrigt. Nicht mehr die Erlangung 
geistlicher Gnaden war jezt der eigentliche Grund, weshalb Ablaesse 
erbeten und verliehen wurden, sondern das Geldbeduerfnis.””) 

Cardinal Gasquet cites the lawyer Christopher Saint-German, 
who “considered that the people generally were shocked at finding 
‘the Pope and other spiritual rulers’ granting ‘pardons’ for the pay- 
ment of money. ... That has caused many to think that the said 
pardons were granted rather of covetousness than of charity or for 
the health of the souls of the people.” He is still naive enough to 
express a hope: “If it were so ordered by the Pope that there might 
be certain general pardons of full remission in diverse parts of the 
realm, which the people might have for saying certain orisons and 
prayers without paying any money for it, it is not unlikely that in 
a short time there would be very few that would find any fault with 
‘pardons.’ ”8) Note that he would be satisfied with “certain general 
pardons” that required no money payment; evidently, then, there 
were none of that description; all had to be bought. 





5) Boehmer (Huth), Luther in the Light of Recent Research, p.124f. 
6) Pastor, J. c., 229. 

7) Pastor, l.c., 231. 

8) The Eve of the Reformation, p. 382 f. 
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Bishop Gardiner “incidentally makes use of some strong expres- 
sions about the granting of pardons for the payment of money... . 
He has been asserting that by every means in his power the devil, 
now in one way and now in another, attempts to prevent men from 
practising the good works necessary for salvation. ‘For that purpose,’ 
he says, ‘he procured out pardons from Rome, wherein heaven was 
sold for a little money, and to retail that merchandise the devil used 
friars f>r his ministers.’ ”9) Cardinal Caraffa, the later Pope Paul IV, 
one of a papal commission of four to draw up suggestions for the 
improvement of ecclesiastical discipline, submitted a document to the 
Pope in which, among other points needing correction, were men- 
tioned the granting of indulgences for money payments and permis- 
sion given to traveling collectors, such as the questors of the Holy 
Spirit, ete., to bestow “pardons” in return for subscriptions.) 
Sadolet, another cardinal on the same commission, is quoted as say- 
ing: “The whole of Germany has been convulsed by the indulgences 
granted by Pope Leo X to those who would contribute to the building 
of St. Peter’s.” He did not, he says, doubt the power of the Pope in 
granting these indulgences, but he held that “they should be granted 
freely and that there should be no mention of money in regard to 
them. The loving-kindness and mercy of God should not be sold 
for money.”1!1) Again, before we part from Gasquet, he is right when 
he states that not too much stress must be laid on these abuses as 
causes of the Reformation.!2) These lay deeper, and Gasquet, too, 
has not found them. But our point here is to show that this par- 
ticular abuse of the indulgences was prevalent. 

Let us again hear Pastor. Boniface IX granted indulgences in 
unusually great number “mit dem ausgesprochenen Zwecke, auf diese 
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: Weise Geld zu gewinnen”.!3) In 1390 came the call for the next 
d jubilee year, issued by Boniface IX, accompanied by indulgences 
is granted under new conditions: “Zu den bisherigen Bedingungen kam 
“ naemlich jetzt die hinzu, dass diejenigen, welche den vollkommenen 
it Ablass gewinnen wollten, so viel an Geld darzubringen hatten, wie 
a sie auf einer Reise nach Rom ausgegeben und den dortigen Kirchen 
d gespendet haben wuerden. Das Naehere hierueber hatten die Glaeu- 
a bigen mit dem Kollektor zu vereinbaren. ... ‘So erhielt die gross- 
h gedachte Idee des Jubeljahres durch das Markten zwischen Kol- 
al lektor und Pilger so sehr den Charakter eines Geschaeftes, dass 
as missverstaendliche Auslegungen von seiten der Kollektoren und un- 
9) Ibid., 385. 
f 10) Ibid., 385. 


11) Ibid., 385 f. Sadolet is also cited by Janssen, Geschichte des 
deutschen Volkes, II,77, note, as opposing these indulgences. 

12) Gasquet, J. c., 392. 
13) Pastor, l.c., 231. 
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richtige Auffassungen von seiten der Pilger gar nicht ausbleiben 
konnten.’ Von den einkommenden Geldern musste die Haelfte nach 
Rom abgeliefert werden.” 14) In 1394 a jubilee indulgence was granted 
to the city of Cologne. When this indulgence was proclaimed, the 
official representatives of the papal curia were in attendance, an abbot 
and a banker, which deepened the impression that the curia con- 
sidered the financial end the most important.15) 

Results could not fail. “Ordens- und Weltgeistliche scheuten 
sich nicht, die Gnaden geradezu zu verkaufen; um Geld erteilten 
sie selbst Leuten, welchen die Reue fehlte, die Absolution!”1!6) And 
as we draw nearer to the Reformation, conditions do not improve. 
The successors of Boniface IX follow in his footsteps; papal bulls 
granting indulgences are indeed carefully couched in stereotyped 
phrases, demanding contrition and confession as first requirement, 
but they mean nothing; “trat doch bei diesen Gnadenerweisungen die 
finanzielle Seite, die Notwendigkeit einer Geldspende, in aergernis- 
erregender Weise in den Vordergrund. Immer mehr nahm der Ablass 
die Form eines Geldgeschaeftes an.”!”) Emser is quoted by Janssen: 
“Sogar Hieronymus Emser spricht von der Schuld der ‘geizigen Kom- 
missarien, Monich und Pfaffen, die so unverschaemt davon [von dem 
Ablass] gepredigt . . . und mehr auffs Geld, denn auf Beicht, Reu 
und Leid gesetzt.’ ” 18) 

This led to trouble with the government, which objected to the 
steady flow of money to Rome, money that was sorely needed at home. 
August 1, 1446, the councilors of the electors met in Frankfort. Car- 
dinal Hergenroether reports: “Man erging sich in heftigen Dekla- 
mationen wider den roemischen Stuhl, ‘der abermals dem deutschen 
Schaeflein das Fell ueber die Ohren ziehen wolle, dieses Mal unter 
dem Vorwande des Tuerkenzehnten. Dagegen muesse man entschie- 
den Appelation einlegen, die Ablassverkuendiger mit leeren Haenden 
heimschicken, die paepstlichen Nepoten nicht noch mehr berei- 
chern.’” 19) Objections grew louder as the contributions to Rome 
increased with the increasing expenses of the papal court and the 
ever more arrogant demands of the Pope, who, having weathered the 
great Reform Councils with practically unimpaired powers, felt safer 
than ever. Leo X tried a new way of overcoming this jealousy of 
the princes by giving them a share in the spoil. Maximilian I re- 





14) Pastor, l.c., 232. Janssen, Bonifatius, IX, 143. 

15) Pastor, J. c., 232. 

16) Pastor, l. c., 232. 

17) Pastor, l. c., 233. 

18) Emser, Wider das unchristenliche Buch Luthers an den tewtschen 
Adel Bl. G., in Janssen, Gesch. d. deutschen Volkes, II,77, note. See also 
Grisar, Luther, I, 289. 

19) Hefele-Hergenroether, Konziliengeschichte, VIII, 90. 
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ceived the promise of 1,000 Rhenish florins annually, for three years, 
of the revenue collected for the indulgence issue granted to Albert 
of Mainz.20) Seebohm is authority for the statement that Leo offered 
Henry VIII one-fourth of what came from England; but Henry 
haggled and bargained to get a third!2!) The Gravamina Nationis 
Germanicae of 1511 contain this complaint: “Indulgentiae novae cum 
revocatione aut suspensione veterum (laicis contra clerum murmu- 
rantibus) ad corradendas pecunias conceduntur.” 22) 

And now Tetzel. Did he “sell grace for money at the highest 
price”? Well, Pastor says: “Tetzel [hat] in Uebereinstimmung mit 
den fuer ihn massgebenden Ablassinstruktionen wirklich verkuendet, 
es sei christliches Dogma, dass zur Gewinnung des Ablasses fuer die 
Verstorbenen nur die Geldspende erforderlich sei, keineswegs aber 
Reue und Beicht. ... Es kann keinem Zweifel unterliegen, dass 
er, von dieser Voraussetzung ausgehend, das drastische Spruechlein 
‘Sobald das Geld im Kasten klingt, die Seele aus dem Fegfeuer 
springt’ wenigstens dem Inhalt nach gepredigt hat.”23) Grisar: “Er 
lehrte, dass solche Wirkung des vollkommenen Ablasses fuer Tote 
ohne Reue und Busse des Lebenden zu erreichen sei mittels der 
blossen Geldspende.” 24) The same statement was made in the in- 
structions given to the indulgence preachers by Bomhauer, Arcim- 
boldi, and Albert of Brandenburg.25) Grisar does not hesitate to use 
such phrases: “die Erwerber eines Beicht- und Ablassbriefes”; “da- 
fuer erlegten sie ein Almosen”. He cites Johann Lindner, a con- 
temporary Dominican: “Er [Tetzel] erdachte aber ungehoerte Wege, 
Geld auszugewinnen.”26) Lord Acton says: “All the benefits available 
to a pilgrim visiting Rome could be enjoyed at a distance by the pur- 
chase of an indulgence from the friars sent round to sell them... . 
The extreme point was the theory that payment of a few pence would 
rescue a soul from purgatory.”2’) And regarding the confessionalia, 
Pastor admits: “Die sogenannten Beicht- oder Ablassbriefe konnten 
allerdings ohne Reue, nur durch eine Geldspende, erworben wer- 
den.” 28) Of these N. Paulus, the standard Catholic biographer of 
Tetzel, says: “Sie bezogen sich auf zukuenftige Suenden, insofern 
sie die Erwerber derselben ermaechtigten, sich auch fuer spaetere 





20) Pastor, l.c., 236. Grisar, l.c., 287. 

21) F.Seebohm, The Era of the Protestant Revolution, p. 97. 

22) Cited by Hergenroether, 1. c., 448; quoted by Lea, History of Con- 
fession and Indulgences, III, 295, note. 

23) Pastor, l.c., 239. 

24) Grisar, Luther, I, 279. 

25) Ibid., 279. 

26) Ibid., 278. 

27) Lectures on Modern History, p. 91 f. 

28) L.c., 238. 
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Suenden nach eigenem Ermessen einen Beichtvater zu waehlen, und 
insofern sie fuer spaeter einen Ablass verhiessen, vorausgesetzt, dass 
man die begangenen Suenden demuetig beichten wollte.”) The Jesuit 
historian Maimbourg writes: “Some of these preachers [monks whom 
Tetzel had taken with him] . . . gave the people cause to believe that 
they were assured of their salvation and of the deliverance of souls 
from purgatory as soon as they had given their money.”%) And 
finally the Zeitschrift fuer die hist. Theol. prints a letter of the 
Catholic burgomaster of Goerlitz, Johann Hass, acknowledged by 
Grisar as “das Echo von treuen Ohrenzeugen,” in which he speaks 
of Tetzel’s indulgence-preaching in Goerlitz in 1509: “Hat solche 
gratien durch deutsche Nation herdurch auffs geldt treulich ge- 
predigt. . . . Er were mehr den die muttir gottis zuuergebung vnd 
zubehaldung der sunde; sobalde der pfennige ins becken geworffen 
vnd cluenge, sobalde were die sele, dofuer er geleget gen Hymel.” 3!) 
This should suffice to vindicate Luther’s word; also, to show that 
Catholic scholars concede it was a mercenary traffic. And if you 
study it at all honestly, especially that last bond issue that was to 
serve as security for the loan made by the Fuggers of Augsburg to 
the Archbishop of Mainz; when you hear Janssen call it “das un- 
wuerdige Geschaeft” and Pastor say: “Unter allen Umstaenden [war] 
doch das Ganze ein fuer saemtliche Beteiligten hoechst unehrenvoller 
Handel; dass derselbe zum Hereinbruch der durch viele andere Ur- 
sachen vorbereiteten Katastrophe fuehrte, erscheint wie ein Straf- 
gericht des Himmels”; and Grisar: “Nennt man den Vorgang ‘dieser 
Pfruendenerwerbung und des mit ihr verquickten Ablasses unwuerdig 
und verwerflich,’? so wird es heute kaum einen einsichtigen Katholiken 
geben, der diesen Ausdruck zu stark finden duerfte”; and Paulus: 
“Jedenfalls war es ein hoechst unwuerdiger Handel, und man darf 
es wohl als ein Gottesgericht bezeichnen, dass gerade der Mainzer 
Ablass die Veranlassung der durch mancherlei Ursachen vorberei- 
teten Kirchenspaltung geworden ist,” — how any Catholic who values 
his reputation even as a student of history can deny that it was 
an unsavory business, that reeked to heaven with ecclesiastical graft 
and greed, it is hard to conceive; and that he dares to publish such 
a denial in a Catholic paper is only an evidence that he still counts 
on the “gullibility of simple, ignorant, and superstitious people.” 
TueEo. Hover. 





29) Cited by Grisar, Luther, II, 440, note. 
30) Hist. du Lutheranisme, 1681, p.21; cited by D’Aubigné. 
31) 1842, Heft 4, 173 f. 
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The Practical Application in the Sermon. 


The practical application of the text is one of the most important 
features of the Christian sermon. In fact, it constitutes its distinctive 
characteristic, that element which distinguishes the sermon from all 
other religious discourses. This is what Spurgeon had in mind when 
he said: “Where the application begins, the sermon begins.” Strictly 
speaking, a sermon that is devoid of applications is no sermon at all; 
for the preacher’s duty extends far beyond the mere teaching of the 
truths contained in the text; it includes the conscientious application 
of these truths to the heart of the hearer. Old Valerius Herberger 
revealed a deep insight into the matter when he wrote: “A good 
preacher is recognized by the applications he makes.” 


Unfortunately it is this very feature of the sermon that usually 
fares worst in the average pulpit. All too often the direct, well- 
defined application of divine truth to present-day problems and con- 
ditions is either omitted entirely, or it is carried out in a stereotyped, 
superficial, and ineffective manner, and thus justice is done neither 
to the text nor to the congregation. The result is that much of our 
preaching is definitely out of relation to the demands of the age, 
that it never really comes to grips with the major problems of our 
people, and that for these very reasons it often fails to touch the 
hearts and mold the conduct of those who hear it. 


But how shall we account for the triteness and feebleness of the 
general run of applications? The answer is not hard to find. For 
the average preacher nothing is more difficult than to develop the 
practical side of his sermon adequately without sacrificing its textual 
character, and to do this in such a manner as to project his applica- 
tions into the very conscience and heart of the hearer. 


In view of this fact it may not be out of place to review a few 
of the principles governing the invention and use of practical ap- 
plications. 1 


The first requirement for a good, practical application is that it 
have its origin in the text. 

Many seem to regard the application as a mere appendage to the 
body of the sermon or as a sort of ornamentation suggested by the 
ingenuity of the preacher or the experiences of the congregation. 
Accordingly, their applications are not lifted from the text, but are 
imposed upon it from without. This method, however, is bound to 
lead to disaster; for it not only destroys the unity of the sermon, 
but — and this is by far the worse — it also divorces the actual mes- 
sage of the sermon from the original, inspired message of the text. 


It cannot be emphasized too strongly that every application must 
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proceed from the text of the sermon; for what, in its very essence, 
is an application? It is nothing more and nothing less than the 
focusing of the truth of the text, in a concrete and practical manner, 
upon present-day persons, problems, and conditions. Note what 
Dr. M. Reu says on this point: “The truth contained in the text is 
to be set forth in its value for the present and laid in all its natural- 
ness, without violence, upon men’s hearts, so that the application will 
grow by an inner necessity out of the text and will be nothing else 
than the organic unfolding of the text.” (Homiletics, p. 362.) Since 
this is an essential requirement, it is obvious that the selection of 
applications dare not be postponed till the outline of the sermon has 
been completed, but that, on the contrary, their invention must be 
given a prominent place in the preacher’s meditation on the text. 


2. 

But how is a preacher to arrive at his practical applications if 
they are to grow out of the text? It stands to reason that there 
can be no iron-clad method which must, or even can, be followed 
by all. In details every man must proceed according to his own 
mental make-up, his gifts, and his experience. Nevertheless, certain 
things ought to be done, and that very conscientiously, if the sermon 
is to be at once textual and practical. 

First of all, the text must of course be subjected to a thorough 
exegetical study. In this the preacher naturally proceeds according 
to the grammatico-historical method of Scripture exposition in order 
to establish accurately what the meaning and the purpose of the text 
were at the time it was written. That this phase of sermon prepara- 
tion is of the utmost importance need not be emphasized here; for 
it is self-evident that no man should venture to preach upon a word 
of Scripture which he does not thoroughly understand. Moreover, 
another article in this issue of our journal discusses this matter in 
detail. 

But one thing that must be stressed in connection with the ques- 
tion before us is the fact that a mere exegetical study of the text 
will not suffice in the preparation of a sermon. After all, there is 
a vast difference between the exegetical and the homiletical study of 
a text. The homiletical study presupposes the exegetical; in fact, 
it is utterly dependent upon it; but the homiletical study, operating 
with the materials obtained by a thoroughgoing exegesis, advances 
farther: it proceeds to prepare these materials so that they may be 
used successfully for the edification of the congregation. “There will 
always be a difference,” says Kleinert, “between the exposition, which, 
in the interest of historical knowledge, seeks to understand and ex- 
plain the text in its chronological setting, and the application, by 
which the inner life which has taken form in the text is placed into 
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the thick of the present situation in order that it may recreate itself 
in new forms with the aid of the materials offered by the same.” 
(Homiletics, p. 50.) 


How, then, is the preacher to proceed in the homiletical treat- 
ment of his text? And what can he do to discover applications that 
are faithful to the text, on the one hand, and timely, practical, and 
helpful, on the other? 


The best thing that a preacher can do after he has found the 
specific message of his text is to apply it to his own soul first of all, 
and that prayerfully and honestly. “Applica te ad textum; applica 
textum ad te.” (Bengel.) Right here many sermons go on the rocks; 
for, as Achelis says, “the sermon will be deprived of its chief requisite, 
of its witness-bearing character, if the preacher does not first preach 
to himself the Word which he will preach to his congregation. . . 
Thereby [by the application of the message of the text to the preacher 
himself] the unity of the preacher with his message is effected and 
in no less a degree the unity of the preacher with his congregation; 
for both are now subject to the same Lord and the same Word. The 
sinner speaks to sinners; he that has received grace to those to whom 
the same grace is offered and given; he who has been comforted by 
the Father of mercies and God of all comfort is able to comfort his 
congregation with the comfort wherewith he himself is comforted 
of God.” (Practical Theology, II, 265.) That this is absolutely neces- 
sary, not only in view of the witness-bearing character of the sermon, 
but also for the sake of profound, searching, heart-touching practical 
applications, ought to be evident to every one. A preacher should 
always pray: “Open Thou my eyes that I may behold wondrous things 
out of Thy Law,” before he ventures to speak the words: “O Lord, 
open Thou my lips, and my mouth shall show forth Thy praise,” 
Ps. 119, 18; 51, 15. 


Ian Maclaren enforces this important duty upon himself and 
his fellow-preachers in the following impressive paragraph: “And now 
this idea [the divine truth contained in the text] must be removed 
from the light where reason and imagination have their sphere and 
be hidden away in the dark chambers of the soul. This is not to be 
an intellectual proposition to be asserted and proved or a fancy to 
be tracked out and exhibited. This is a spiritual truth to be com- 
mended to faith, a living principle to be enforced on conscience. 
It must therefore be first imprinted on the preacher’s soul till it has 
become a part of his own being, before he can really understand or 
declare it. One reason why many masterly sermons fail is that they 
have never had the benefit of this process. ... They do not make 
way and lay hold of the hearers because they have never conquered 
the speaker.” (The Cure of Souls, p. 23.) 
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In the invention of his applications the preacher must, however, 
also give due consideration to the character and needs of his con- 
gregation; for it is the congregation, both individually and as a body, 
for which these applications are intended. In order to do this intel- 
ligently, a preacher must understand the age in which he lives, the 
human heart in general, and especially his own congregation into the 
midst of which the Lord has placed him as a spiritual shepherd. 

The preacher must understand the age in which he lives, with 
all its important movements, its latent tendencies and perplexing 
cross-currents, its particular problems, and the manifold dangers with 
which it confronts his people. How can a man preach a “timely” 
sermon if he does not understand the times? Especially now, when 
the rank and file of our church-members are being brought into in- 
timate contact with the world in its most sinister and pernicious 
forms through the agency of the radio, the popular magazine, the 
novel, and the motion-picture, it is necessary that those who would 
act as spiritual guides and apply the Word of God to the needs of 
the people should themselves know what is going on in the world and 
that they should render themselves competent to interpret these facts 
and events in the light of the Scriptures. We heartily agree with 
a recent writer who says: “Much preaching to-day leaves the hearer 
cold, and the question is, Why? Mainly because many preachers 
have no real vision and therefore no real understanding of the times. 
They are still living in the past.” (McComb, Preaching in Theory 
and Practise, p. 5.) But no preacher will learn to understand the 
times if he remains secluded in his study or if his vision and ex- 
perience are hemmed in by the narrow boundaries of his parish. 
Therefore, as Schuster puts it, “Heraus aus der Studierstube! Hinein 
ins Leben!” We preachers may well ponder the discreet remark made 
by Schweitzer in this connection: “It is not a mark of excellency, 
but a decided shortcoming, if the times are not reflected in the 
preacher’s personality, if the character of the age either does not in- 
fluence it at all or passes through it as through a vacuum.” (Homi- 
letics, p. 274.) Even Luther says: “Hin Prediger muss die Welt 
kennengelernt haben.” (St. L. Ed., XXII, 673.) 

But the preacher must also understand the human heart in 
general; he must know what lurks in the bosom of the average man. 
This, however, cannot be learned from books or by way of quiet 
meditation. Following the example of the Master, the earnest 
preacher of the Gospel will associate regularly, intimately, and sym- 
pathetically with all sorts and conditions of men. But a mere asso- 
ciation with human beings, either professionally or socially or in 
a business way, will not suffice. The preacher must try to get a 
glimpse of their hearts, to discover their difficulties, to determine 
their aspirations and yearnings. In short, he must learn to put 
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himself into their position and to ask himself: If this were my 
spiritual plight, what could this particular sermon text do for me? 
And how would the message have to be framed to incite me to 
a favorable reaction? 


The third requirement is that the preacher understand his own 
congregation, those persons whom God has given into his care and 
to whom he is to preach the Word of Life week after week. This 
brings us to the important matter of our pastoral work, Seelsorge, 
the cure of souls, which has rightly been called “the richest source 
of materials for our meditation.” (Schuster, The Preparation and 
Delivery of the Sermon, p. 117.) Concerning this sphere of the 
preacher’s activity and its relation to the practical content of his 
sermons, Lyman says in his Preaching in the New Age: “Never 
relinquish pastoral visitation. ... Pastoral visitation keeps the min- 
ister human; it puts a certain human, sympathetic quality into his 
preaching which is indispensable. Only conduct such visitation not 
carelessly, but nobly, tactfully, homiletically, so to speak.” (P. 115.) 
And another writer offers the following wise and sympathetic counsel: 
“Tf a man lacks originality in invention and brilliant oratorical gifts, 
then let him be all the more faithful and zealous in this department 
of his pastoral work. Ere long he shall perceive in his meditations 
the blessing which the Lord lays upon genuine pastoral love.” 


(Schuster, The Preparation and Delivery of the Sermon, p.117.) To 
which Christlieb adds: “The more faithful our pastoral work, the more 
abundant the material for our sermons.” 


It is apparent that this type of meditation requires time. Even 
a gifted man cannot shake it out of his sleeve. Accordingly, it is 
advisable for the preacher to begin early in the week, yes, if possible 
to have several sermons in preparation weeks before they are to be 
used in the pulpit. This is what Alexander Maclaren called the 
process of incubation. It gives the sermon an opportunity to grow, 
and this is of importance particularly for its practical applications. 


3. 


The next requirement for a good practical sermon is the formu- 
lation of a specific practical theme. The writer realizes that many 
excellent practical sermons are being preached upon themes that are 
anything but practical; but at the same time it is evident that most 
of the sermons which lack all practical value would have been more 
practical, to say the least, if the preacher had at the outset con- 
centrated the applications he intended to make in a definite state- 
ment in the theme. Every sermon must have a well-defined practical 
objective. If this objective is incorporated into the theme of the 
sermon, the theme will not only captivate the attention of the hearer 
at once, but will also point out to the preacher the line of direction 
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which his applications must follow in order to realize the specific 
purpose for which he is preaching this particular sermon. Experience 
teaches that preachers who choose wide, vague, and theoretical themes, 
sometimes mere doctrinal titles or historical superscriptions, are in 
danger of rambling far and wide in their applications, and although 
their sermons may be very interesting and instructive, they fre- 
quently fail to make a definite impression upon their hearers. In 
view of this fact the preacher will do well to follow the advice given 
by Harry Emerson Fosdick: “Start with a live issue, a real problem, 
personal or social, perplexing to the mind or disturbing to the con- 
science of the people; face that problem fairly, deal with it honestly, 
and throw such light upon it from the Spirit [and, we add, from the 
Word] of Christ that the people will go out able to think more clearly 
and live more nobly because of that sermon’s illumination. That is 
real preaching; and not only has such preaching not been outgrown, 
but there are few things that modern folk are hungrier for than that.” 
(From his foreword to McComb’s Preaching in Theory and Practise, 
p. XI.) 
4, 


This brings us to another requirement, closely related to the 
formulation of a practical theme, namely, to the fundamental prin- 
ciple that all minor applications in the sermon must be subordinated 
to, and motivated by, the principal application, the practical objective, 
of the entire sermon. There must be a unity of application, all 
applications converging upon a single point, the burning point of the 
sermon. The applications, says J. A. Broadus, “must not diverge in 
various directions and become like the untwisted cracker of a whip, 
but should have a common aim and make a combined impression.” 
(The Preparation and Delivery of Sermons, p. 246.) Accordingly, 
all applications suggested by details of the text must be eliminated 
from the sermon if they are not in line with the general application 
that dominates its message. Ludwig Hofacker, that strange young 
preacher of Germany, was a master in this respect. Describing his 
method of sermon-building, he wrote: “I strive to build my sermons 
in the shape of a wedge, that is, to drive a wedge into the consciences 
of my hearers.... My aim is to make a unified impression upon the 
hearer in every sermon.” 


5. 


Another fact that dare not be ignored lest the unity and effective- 
ness of the sermon be destroyed is found in the requirement that 
there must always be a close and intimate relationship in the sermon 
between the exposition and the application. The two belong together, 
and the preacher who divorces them makes a serious mistake. Judg- 
ing by the sermons of successful preachers, the best results are usually 
obtained by interweaving the two throughout the body of the ser- 
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mon or by having the application of a given text unit follow imme- 
diately upon its exposition. “In general,” says Achelis, “the principle 
holds good for every sermon that the exposition and the application 
must thoroughly permeate one another.” (Prac. Theol., II, 163.) In 
this way not only a part of the sermon, perhaps only the conclusion, 
but the entire sermon will be practical. 


6. 


A preacher must, however, also bear in mind the component parts 
of a complete application. A practical application is not merely a per- 
functory evangelical assurance or an exhortation or appeal. Such 
applications are threadbare and shallow. They fail to kindle interest 
in the heart of the hearer and for the most part constitute a fruitless 
expenditure of words. According to J. A. Broadus, whose excellent 
chapter on this point we follow in this paragraph, the larger applica- 
tion of the sermon is made up of three distinct parts. . 

The first is the application of the textual truth in the strict sense 
of that term. When making applications in this sense, the preacher 
shows “how the subject applies to the persons addressed, what prac- 
tical instructions it offers to them, and what practical demands it 
makes upon them.” (P. 246.) 

But in most cases this will not suffice. As a rule, there must be 
also “suggestions as to the best means and methods of performing the 
duty or duties enjoined in the sermon.” (P.248.) Many preachers 
are very insistent in telling their people what they must do in order 
to comply with the truth taught in the text, and that in preaching 
the Gospel as well as in preaching the Law; yet it never dawns 
upon them that it is just as necessary, especially in the case of 
inexperienced Christians, to tell them in detail how these duties may 
best be performed. The wise preacher, who is preeminently a pastor 
even in the pulpit, will always do this. He will get away from 
the abstract and speak in concrete terms, in the language of the 
people, showing them how they may, in spite of all their handicaps, 
reduce to practise what they have learned and thus be enriched by 
the divine truth which has found access to their souls. 

The third element in the application is commonly called per- 
suasion. This, says Broadus, “is not generally best accomplished by 
a mere appeal to the feelings, but by urging, in the first place, some 
motive or motives for acting, or determing to act, as we propose” upon 
the authority of the text. (P.249.) Such worthy motives are the love 
of God and man, obedience, gratitude, the desire to be “like Him,” 
the joys of Christian service, happiness in this life and in the life 
to come, and the like. But there should always, if at all possible, 
be an earnest appeal to the heart; for “out of the heart are the 
issues of life,” Prov. 4,23. Such appeals, however, dare not be studied, 
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artificial, insincere. In order to reach the heart of the hearer, the 
appeal must proceed out of the very depths of the preacher’s heart. 
Hence the excellent advice of Broadus to his students: “We must 
cultivate our religious sensibilities, must keep our souls habitually 
in contact with the Gospel truth, and maintain by union of abundant 
prayer and self-denying activity that ardent love to God and that 
tender love to man which will give us, without an effort, true pathos 
and passion.” (P. 254.) 
z. 

But one requirement for the successful application of divine truth 
to the heart of the hearer remains to be treated. To this De Pressense 
refers in the following well-chosen words: “I would not forget that 
above all these human methods of preaching, which we have no right 
to neglect, we must wait upon God for the influence of His mighty 
Spirit, without whose sovereign virtue our poor words will be but as 
the tinkling cymbal striking the air with empty sound.” (Hom. Rev., 
3, 53.) 

In other words, the real application of the text, the effective ap- 
plication, must be made by the Holy Spirit. And this is one of the 
reasons why every Christian sermon must be begun, continued, and 
ended in prayer. E. J. FRIEDRICH. 
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